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Preface to the First Edition 

Saundaryalaharl, the great hymn of Sri Sankara, dealing 
with the cult of Mother worship, is the most popular Sanskrit 
hymn of its kind. In South India, especially, it is studied 
not only by practitioners of Sri-Vidya, but learnt by heart 
and recited in a devotional spirit every day by persons who 
know no Sanskrit at all. 

The Divine Mother is worshipped and meditated upon 
in many aspects. In this Text She is adored in Her creative 
aspect under the name Tripura, which means the Mother 
who embodies the three Bindus or creative stresses. The 
first fortyone verses, which are the source of various Mantras, 
deal chiefly with the SrI-Cakra, which is called the Abode of 
Siva-Sakti and which forms the special symbol of worship 
for devotees of the Devi. The Mantra of Tripurasundarl, 
who is invoked in this hymn, and also the subject of KundalinI 
Yoga which is a part of the Vidya, are dealt with in the Text. 

The subject matter of Saundaryalaharl will thus be found 
to be highly technical, dealing with matters that are not given 
much publicity. For the Mantras and the ways of adoration 
that are advocated in it have to be learnt by a competent 
student from a competent teacher who is a Sampradayavit — 
or one who is in the right spiritual descent and is well-acquaint- 
ed with the traditions of the cult. It should therefore be 
understood that the object of translation of a Text like this 
and comments expounding its meaning is only to give an 
intellectual understanding of the Vidya embodied in the 
Text, which is recited by large numbers of people without 
any understanding of the meaning. Those who want to 
practise must seek a true Guiu who is a Sampradayavit, and 
take to the practice of disciplines under his instruction. 
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We are specially indebted to Sri Anna N. Subramanian, 
a well-known authority on the subject of Sri-Vidya, for the 
valuable Foreword he has given, setting forth the traditions 

of Sakti worship. 


Sri Ramakrishna Math 
Madras 
1 March 1987 
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FOREWORD 


Swami Tapasyananda of the Ramakrsna Math has 
rendered a signal service to the cause of Sakti worship 
tw bringing out this excellent edition of the famous Text, the 
Saundaryalahari, with the original in Sanskrit, its transli- 
teration, English translation, and elaborate notes, for the 
benefit of the English-knowing public. 

The meaning of the dictum ‘Truth is Beauty and Beauty 
Truth’ is expounded in the hundred verses of the Saundarya- 
lahari What is described as ‘Santam-Sivam-Advaitam in 
the Upanisad, is revealed here as the ultimate perfection of 
beauty and its adoration. 

The origin of Sakti worship can be traced to such Vedic 
texts as §ri-Suktam, Durga-Suktam, Bhii-Suktam, Bahvrco- 
panisad, Tripuropanisad, Bhavanopanisad and other Devi 
Upanisads. In Sandhya Upasana, we think of Gayatn 
Devi in the solar orb and imagine that the sun shines by 
Her effulgence and that She is also the Truth which has kindled 
the light of reason in our minds. Her praise is sung thus 
in the Mantra, ‘Ayatu Varada Devi’ : “To those who adore 
Thee, O Mother, Thou grantest all boons. Thou art the 
origin of the Vedas and of all the worlds. Be pleased to shine 
in my heart and accept my adoration. Thou art effulgence. 
Thou art the light of the Devas and Thou art in everything 
and beyond everything. Bathe me in Thy light and purify 
me.” A little reflection will thus show that the daily Sandhya- 
vandana enjoined by the Vedas is primarily Sakti worship. 

In the Mahabharata, there is reference to Sakti worship 
in many contexts. Before entering the Matsya kingdom for 
spending the last year of exile incognito, Dharmaputra prays 
to Durga. At the commencement of the battle of Kurukse- 


IV 


SAUNDARYA-LAHARl 


tra Sri Krsija asks Arjuna to get down from the chariot 
and to pray to Durga, and Arjuna does so. 

In most of the Puranas, the importance of Sakti worship 
is alluded to. In the Srimad Bhagavatam, we see RukminI 
worshipping at the shrine of Ambika before her marriage. 
The Devi phagavatam deals entirely with the glory of the 
Divine Mother. The Brahmapda Purana contains Lalita 
Sahasranama and Tri^ati with detailed instructions regarding 
modes of Devi worship. Capdi or Devi Mahatmyam forms 
part of Markandeya Purana. Then we have the vast literature 
consisting of Agama, Rahasya, Samhita, Yamala, Arnava 
and Tantra with their numerous commentaries which codify 
the methods of Sakti worship and explain its philosophy. 
Referring to the Sakta Tantras, which are sixtyfour in number; 
the Saundaryalahari says that after Siva had filled the world 
with the other Tantras, He gave out, at the request of Devi, 
the Sri Tantra which fulfils the objects covered by all the other 
Tantras, and this is known as the worship of Tripura or 
Sri-Vidya. 

We are told that Dattatreya, seeing that the Upasana of 
Tripura is considered the highest of all modes of worship 
and that its effects includes the benefits of the other modes too, 
composed the Datta-Samhita, comprising 18,000 verses in 
which the worship of Tripura is laid down in all its details. 
From him, Parafiurama learnt the Samhita and abridged it 
in the form of 6,000 Sutras. His pupil, Sumedha, made an 
abridgement of the Samhita and the Sutras in the form of a 
dialogue between Datta and Rama. It is this abridgement 
that is known as ParaSurama Kalpa Sutra. Sakti worship 
in the South is mainly on the lines laid down therein. 
Umanandanatha, a disciple of Bhaskararaya, composed in 
1775, the Nityotsava,. clarifying the methods of worship 
according to the Sutra. A later scholar, Ramesvara Sastrl, 
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disciple of Bhaskararaya, wrote a succinct gloss of 
die Sutra by name ‘Saubhagya-Subhodaya.' Bhaskara- 
raya himself in his book called ‘Setu-bandha,’ which is a 
commentary on Nitya-sodaSikarnava of Vamakesvara 
Tantra, and also in his Lalita-sahasranama Bhasya and 
Varivasya Rahasya has expounded the methods and philo- 
sophy of Sakti worship. These three works of Bhaskararaya 
are considered the Prasthana Traya of Sri-Vidya. 

The worship of Devi in SrI-Cakra is set forth by Adi 
Sankara in his Prapancasara and Saundaryalahari, and this 
form of worship occupies a high place in the traditions of the 
Maths organized by him. In Tamil, we have expositions of 
Sakti Mantras and Upasanas in ‘Tirumantram’ of Tirumoola 
Nayanar and in later day works like ‘Abhirami-Antadi.’ The 
works of Arthur Avalon in English have thrown a flood of 
light on Sakta philosophy and practice, and removed mis- 
conceptions which prevailed previously. The writings of 
Sri Aurobindo and his followers have also contributed to a 
better understanding of the subject. Kavyakanjha Ganapati 
Sastri, a disciple of Sri Ramaoa Maharsi, has written a book 
of Sutras called DaSa-Maha-Vidya or the worship of Kali, 
Tara, Sundarl, BhuvaneSvari, BhairavT, Chinnamasta, 
DhumavatT, Bagala, MatangT and Kamala'tmika. The 
Guhananda Mandali in Madras has done pioneering work 
in recent times in removing the cobwebs that had gathered 
round the Sakta Cult and in popularizing it in its pure form. 

Numerous are the places of Sakti worship. Sakti is adored 
as Uma in the Himalaya, as Amba in Ka§mir, as VisalaksT 
in Varanasi, as Gaurl in Kanya Kubja, as Bhavani in Maha- 
rastra and as Kali in Calcutta. At Kanya Kumarl, the 
southern extremity of Bharata Varsa, Sakti is worshipped as 
Bala, in Madurai as Mlnaksi, Mantripi or Syamala, at 
JambukeSvaram as AkhilapdeSvari or Dandini, and at 
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Kancipuram as Kamaksi or Maha-Tripurasundari. She is 
worshipped as Sarada at Sringeri, as Camundesvari in 
Mysore and Bhagavati in Kerala. On the outskirts of each 
town and village in South India, She is worshipped as Bhadra- 
kall in unpretentious temples as the guardian deity or Ellayam- 
man, animal sacrifice being permitted there in olden days. She 
is adored as Durga-Laksmi-Sarasvati (three in one) generally 
during Navaratri, in every household. In whatever form She 
is invoked, She is One, the Maha-maya or Parabrahma-Mahisl. 
Sankaracarya says in Saundaryalaharx: “O Parabrahmama- 
hisi ! The knowers of Veda call you Vak-Devata the consort 
of Brahma, Laksmi the consort of Visnu, and Parvati the 
consort of Siva. But Thou art the Fourth (Turlya) of in- 
conceivable and limitless majesties — the indeterminable Maha- 
maya who revolves the wheel of this world.” 

Though there are striking differences between the practices 
and modes of worship of Sakti followed in the North and 
the South of India, the two are not contradictory, but com- 
plementary. Pointing to the tepid gore that flowed from the 
decapitated trunks of goats at the Kali Temple of Kalighat, 
Calcutta, a Western lady disciple asked Swami Vivekananda, 
“Well, Swami, why so much blood?” Swamiji gravely 
replied: “Is not a little blood necessary to complete the 
picture?” 

Even in the worship of Sri Krsna, we can trace these 
two approaches. Krsna is not merely ‘Venugopala’ or 
‘Gopijana-Vallabha’ with a flute on his lips and a garland on 
his neck, but is also Kala the Destroyer. In the Visvarupa 
of the Lord, Arjuna sees His terrible form. The Lord does 
not say, “I will not send you misfortune”, but He says that 
He would give the strength to bear them when they come. 
In fact, He seems to have reserved the greatest trials for His 
dearest devotees. The hero can face, the world with all its 


terror and hideousness and not curse God for it. He looks 
upon the sweet smile as well as the dark frown of Nature as 
the manifestations of the same Divinity. God is not only 
the Lord of creation but also the Lord of destruction. His 
divine hand is everywhere, in birth as well as in death, in 
health as well as in disease, in peace as well as in warfare, 
in the liquid beauty of the full moon as well as in the pitchy 
darkness of a cold wintry night. The sweet smile as well 
as the angry frown, both belong to the same God. It is 
therefore said in the Devi Mahatmyam, She is Goddess 
Laksmi reigning in the house of the fortunate and She is 
again the ill luck in the house of the sinner. She is the intelli- 
gence of the wise, the Sraddha of the pious and the modesty 
of the virtuous woman. 

In the Southern cult of Sri-Vidya the Divine Mother is 
mostly worshipped in Her aspect as Lalita Maha-Tripura- 
sundari. The Devi is to be meditated upon as of a ruddy 
complexion, with eyes expansive as an ocean overflowing with 
waves of grace, with a noose, a goad, arrows of flowers and a 
bow of sugarcane in Her hands, surrounded by Anima and 
other deities, and ultimately as one’s own self. The process 
of worship consists of Bhuta-Suddhi, several kinds of Nyasa, 
Prana-pratistha, Japa, Manasa-puja, Avarana-puja, Arcana, 
Dhupa, Diparadhana, Naivedya, Nirajana, Stotra, Kama- 
kala-dhyana, Homa, Balidana.. Suvasinl-puja, Samayika-puja 
and Tatva-Sodhana. The worship is done in the image of 
the Devi as well as in the Srl-Cakra otherwise known as 
Sri- Yantra. 

Mantra, Yantra and Tantra form the three corners of 
the triangle of SrT-VIdya. Mantra is visualized in the Yantra. 
The worship of the Yantra, internal and external, and the 
practice of Kundalini Yoga and other Sadhanas constitute 
the Tantra or modus operandi. The chief Mantra of Sri- 
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Vidya is Panca-dasaksari, and the chief Tantra is the medita- 
tion on the identity of Mantra, Yantra and Tantra with the 
Devi Herself. If Sakti worship is done with understanding 
and appreciation and with love in the heart, then Mantra, 
Yantra, offerings, the procedure and paraphernalia of Puja 
are all transformed into forms and expressions of Cit-Sakti. 
The object is to effect the transformation of the materials and 
acts of ordinary experience into forms revealing the play, 
the power and the bliss of the Divine Mother. The Saundar- 
yalaharl says that if the worshipper practises Atmarpanam, 
ordinary talk is converted into Japa, normal work with the 
hand becomes Mudra, walking becomes Pradaksina, eating 
becomes Homa, lying down Pranama — in fact whatever 
action is naturally done is transformed into worship. 

The Sri- Vidya Upasaka should follow certain disciplines. 
He should not find fault with other paths or criticize them, 
while being steadfast in his own. The practice of Japa 
should go on as an under-current at all times. He should 
not ask for favours or accept them. He should do his duties 
in the world and the worship of the Deity without attachment 
to fruit. He should be fearless. He should not acquire 
wealth and possessions with the motive of selfish enjoyment 
and he should consider nothing as higher than realization 
of the Self. 

Sakti worship properly understood is a synthesis and 
harmony in which diverse and sometimes conflicting tendencies 
of human endeavour have been accommodated and each in 
union with the rest has been assured its fullest development 
and satisfaction. An adept in Sri-Vidya can be a Sakta at 
heart, a Saivite in outlook and a Vaisnavite in practice. 
That such a reconciliation is not only possible but necessary 
was revealed to us in Sri Ramakrsna, the Avatara Purusa 
of the age. He has proved that all paths pursued with 
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devotion lead to the one God, that Mantras are efficacious, 
that Yantras are potent, that Devatas and higher powers 
exist, that Siddhis do come and that step by step the Divine 
Mother leads the Sadhaka to higher and higher levels of 
perfection till he reaches the goal. 

Sri Ramakr?na says: “That which is Brahman is 
also Kali, the Mother, the Primal Energy. When inactive, 
It is called Brahman. Again, when creating, preserving, 
and destroying It is called Sakti. Still water is an illustration 
of Brahman. The same water, moving in waves, may be 
compared to Sakti or Kali. What is the meaning of Kali? 
She who communes with Maha-Kala, the Absolute, is Kali. 
She is formless and, again, She has forms. If you believe in 
the formless aspect, then meditate on Kali as that. If you 
meditate on any aspect of Hers with firm conviction. She 
will let you know Her true nature. Then you will realize 
that not merely does God exist, but He will come near you 
and talk to you, as I am talking to you. Have faith and you 
will achieve everything.” 

The ultimate Reality is Sat-Cit-Ananda, Existence-Con- 
sciousness-Bliss. The Essence in man is identical with this 
Reality but under the influence of Maya, he has forgotten 
his true nature. He takes to be real a merely apparent world 
of subject and object, and this error is the cause of his bondage 
and suffering. The goal of all spiritual practice is the re- 
discovery of his true identity with the Reality. For the 
achievement of this goal Vedanta prescribes an austere method 
of discrimination and renunciation. The way is, ‘Neti 
Neti’, to negate the Asat or unreal Upadhis. If the Upadhis 
are eliminated through service to a Guru and proper enquiry, 
one realizes the identity of the Jivatman and Paramatman. 
But this is not so easily done. Sri Krsna says in the 
Bhagavad Gita, “The difficulty of those whose thoughts 
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are set on the unmanifested is greater, for the goal of the 
unmanif ested Brahman is hard to reach for embodied beings 
(who are attached to their bodies).” Sri Ramakrsna says, 
“It is God Himself who makes us feel this difference, and on 
account of this difference, one sees man and woman, light 
and darkness, and so on. As long as one is aware of this 
difference, one must accept Sakti the Personal God. It is 
God who has put ‘I-consciousness’ in us. You may reason 
a thousand times; still this ‘I* does not disappear. There- 
fore, as long as a man is conscious of T and of differentiation, 
he cannot speak of the attributeless Brahman but must 
accept Brahman with attributes. This Brahman with attribu- 
tes has been declared in the Vedas, the Puranas, and the 
Tantra, to be Kali, the Primal Energy.” This is the justifica- 
tion for combining philosophy with rituals and meditation 
with ceremonies. Whereas the Vedantic method of enquiry 
is one of rejection and eliminaion, the Tantric method is one 
of acceptance and sublimation. £akti worship is a nteans 
of elevation of the consciousness, using even base materials 
as help, following the lead of one who has tried the experiment 
before and succeeded. The very poison that kills is trans- 
muted into the elixir of life. In the process of worship, the 
order in which the Tattvas are evolved is reversed. From 
the gross, one proceeds to the subtle, from the outer Bhupura 
of the iri-Cakra to the Bindu, the central point. By this 
practice one is enabled to awaken the Kundalini Sakti lying 
coiled in the Muladhara, at the base of the spinal column. 
Kundalini is a universal principle. Having evolved the 
complex apparatus of every object, Kundalini coils herself up 
at the centre of the apparatus and remains at the static, 
nuclear basis and also as its magazine of power to draw and 
fall back upon. One must help oneself by drawing from this 
power to become free from the bonds under which one 


oroans. Even if one does not consciously or deliberately 
Tet oneself to the task of rousing the Kundalini, She will be 
roused by the power of Bhakti or Jnana and by the disciplines 
of the Upasana one practises, if one follows them with faith. 
This was demonstrated in the life of Sri Ramakrsna. 
He actually saw the Power ascending along the Susumna 
Canal and the six centres to the thousand petalled lotus at the 
top of the head. This phenomenon was accompanied by 
visions and trances. Later on, he described to his disciples 
and devotees the various movements of the Kundalini, 
fish-like, bird-like, monkey-like, and so on. The awakening 
of the Kundalini is the beginning of spiritual consciousness, 
and its union with the Supreme Spirit in the Sahasrara is 
the consummation of Sakti worship. 

Swami Tapasyanandaji has explained with great lucidity 
the philosophical background of Saundaryalaharl, clearly 
showing the differences in some of the philosophic concep- 
tions of the Samaya and Kaula forms of Sakti worship. The 
present publication is an invaluable addition to Sakta lite- 
rature, which is the field of practical religion. 


Ramakrishna Mission 
Students’ Home, Mylapore, 
Madras-600 004 
Chitra Pournami 
24th April 1986 


Anna N. Subramanian 


TRANSLATOR’S NOTE 


There are several other translations of the Saundaryalahari 
in English, but most of them are out of print or beyond the 
reach of ordinary readers. The Text is highly technical, but 
yet many, especially in South India, recite it as a matter of 
pious religious duty, without understanding its meaning. 
The object of this work is to give to such devotees an intellec- 
tual understanding of its meaning — intellectual only, because 
it deals with the highly technical subject of the!Up5sana (ado- 
ration) of SrI-Vidya, which can be performed only by one 
who is initiated into it by a representative teacher of an au- 
thentic tradition of the Vidya. 

For the benefit of those who do not know Devanagari, wc 
have given the transliteration of the verses in Roman script with 
diacritical marks. The sound equivalents of the letters having 
diacritical marks are given in a table. The hyphens given in the 
Devanagari script have no grammatical significance, nor do they 
indicate any stop of continuity while reading. They are given 
only for making it easy for reading by those who are not very 
familiar with this script. 

The Notes are based mainly on the most recondite commen- 
tary on the Text by Laksmidhara, who was a great scholar- 
devotee attached to the Court of the Maharaja Gajapati- 
Vira-Pratapa-Rudra, who ruled in Cuttack, Orissa, during 
1466-1539. The views of some who differ from him on 
some important points are also given here and there in the 
Notes. 

We are very much indebted to Sri Anna. N. Subra- 
manian of the Ramakrishna Mission Students’ Home, 


Madras, for the very profound and meaningful Foreword 
he has given to this book, and for going through the manu- 
script and the proofs also. He is a well-known teacher of the 
Vidya and is very thorough with the subject in its theoretical 
and practical aspects. But for the very substantial help given 
by him through a careful scrutiny of the Introduction, Notes 
and Translation, we would have felt great hesitation in bring- 
ing out this book which deals with a highly technical work 
of the great Sri Sankaracarya. 

1st May, 1987. Translator. 


key TO TRANSLITERATION AND PRONUNCIATION 
Sounds like 


S? 

a-o in son 

3 

d-d it den 

SiT 

a-a in master 

£ 

dh-dh in godhood 

£ 

i-i in if 

or 

n-n in under 

t 

I-ee in feel 

er 

t-t in Three 

ar 

u-u in full 

«r 

th-th in thumb 


u-oo in boot 

? 

d-th in then 

35 

{•-somewhat between r and ri 

ST 

dh-then in breathe 

** 

e-ay in May 

5* 

n-n in not 


ai-y in my 


p-p in pen 

aft 

o-o in oh 


ph -ph in loop-hole 


au-ow in now 

*1 

b-b in bag 


k-k in keen 


bh-bh in abhor 


kh-ckh in blockhead 


m-m in mother 


g-g (hard) in go 

qr 

y-y in yard 

sr 

gh-gh in log-hut 

* 

r-r in run 


n-ng in singer 

3T 

1-1 in luck 


c-ch (not k) chain 

qr 

v-v in avert 


ch-chh in catch him 

si 

s-sh in reich 

(German) 

sr 

j-j in judge 

qr 

s-sh in show 


jh-dgeh in hedgehog 

sr 

s-in sun 

sr 

n-n (somewhat) as in French 


h-in hot 

s 

t-t in ten 


ih-m in sum 

« 

th-th in ant-hill 

; 

h-h in half 
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INTRODUCTION TO SAUNDARYA-LAHARI 
Authorship 

The great A^arya Sankara was both the Bhasyakara 
or the commentator on the three foundational texts of Vedanta 
philosophy and also the San-mata-sthapaka, the founder of the 
six matas or devotional modes centering on six conceptions 
of the Supreme Being. Though pure philosophers may find 
some contradiction in this coexistence of philosophy and 
allegiance to a personalistic form of worship (or cult) 1 in one 
and the same thinker, Indian spiritual tradition, both 
Hindu and Buddhistic, finds no such contradiction in such a 
combination. Sri Ramanuja was a very great philosopher, 
but he was a devoted advocate of Vai$navism. So were other 
Acaryas like Madhva, Vallabha, Nimbarka etc. In the 
Buddhist tradition, the greatest of its philosophers, Nagarjuna 
of Sunyavada fame, was also one of the great teachers of the 
devotional mode of Prajna-paramita. In modern times Sv&mT 
Vivekananda, who was the great apostle of Advaitism, declared 
that Kali worship was his speciality. The Acaryas, in fact, 
were not mere intellectual gymnasts like many of the Western 
philosophers. They understood that Principle and Personality 
have to go together if man’s spiritual life is to move on even 
keel, that the highly philosophic Atma-Biahman doctrine of 
the Vedanta has to be clothed in a personal conception of the 
Deity, if it is to be of any significance to the ordinary man. 

1 The word ‘cult’ has gained a very narrow and unwholesome 
meaning in modern usage in some parts of the English-speaking 
world. But the word is used here only in the sense of ‘the 
personalised conception of the Deity.’ It is the only compact 
expression available in English. 
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Nay, the TJpanisads go further. Says the Svetasvatara: 
“Yasya deve para bhaktift yatha deve tatha guraa | tasy’ete 
kathita hy’arthah prakasanle mahatmanah — this doctrine 
shines as an enlightenment only when imparted to a man 
who has supreme devotion to the Deva (i.e. the Divine 
Person) and equal devotion to the Teacher who imparts this 
knowledge.” 

It is only in the light of this peculiarity of the Indian spiritual 
tradition that we can understand how the Vedantic philo- 
sopher Sankaracarya could also be the composer of great 
hymns devoted to the important personalised conceptions 
of the Deity adored in this country— Vi? nu, Siva and Sakti. 
The verses of Saundarya-laharl, though in conformity with 
Advaitism (Non-duality), differ in many respects from the 
Kevaladvaita, as the doctrine of Advaitism developed by Sri 
Sankara in his Bhasyas has come to be called in later times. 
Saundarya-laharl is his most important hymn devoted to 
Sakti, and it forms a fundamental text of the Sakta cult, 
which propagates the worship of the Supreme Being as the 
Mother of the universe, with a philosophic -background of 
its own which is Advaitic but absolutely realistic. 

Tradition maintains even a quasi-divine authorship to 
this hymn and gives Sri Sankara only the credit of transmitting 
it to mankind. It is said that Sri Sankara in the course of his 
short life disappeared from the earth for a time while staying 
at Varanasi. He transported himself to Kailasa, the abode 
of Siva. There on a wall he found tills great hymn written. 
He began to read it, but as he read it, Ganesa, the offspring 
of Siva, began rubbing it from below, lest this great sage 
should publicize this highly esoteric hymn in the world of men. 
So Sri Sankara could master only the first forty one verses, 
and in place of what had been erased, he composed an addi- 


tional fifty-nine verses, and made it a full text of 100 verses 
and published it in the world of men 

There is a marked difference between these two sets of 
verses. The first forty one are dealing with the Mantra, 
Yantra, and the other partly philosophical and partly ritualis- 
tic ideologies of the Sakta cult as also with the mysteries of 
KundalinI Yoga. This portion is called Anandalahari, 
the Flood of Bliss. The fifty-nine verses that follow give a 
description of the form of the Dev! utilising most of the 
figures of speech ( Alahkaras ) known to Sanskrit poetics. 
It is this portion that is, strictly speaking, Saundarya-laharl 
(Inundation of Beauty), although popularly the whole hymn 
is now known by this name. 

Philosophical Dichotomy 

Apart from the unlikelihood of a great Advaitic philoso- 
pher being the author of a devotional hymn, there is an 
allied internal evidence of a purely philosophic nature that 
militates against accepting the traditional view attributing 
the hymn to Sri Sankara. Though the Sakta philosophy 
and Sri Sankara’s philosophy expounded in his great com- 
mentaries, known in later times as Keval’ advaita, are both 
non-dualistic (Advaitic), there are also radical differences 
between them. While the Advaita of Sri Sankara achieves 
unity by the sublation of the ‘many’ as a mere appearance, 
the Sakta Advaitism seeks to obtain this by recognising in the 
‘many’ a real manifestation of the One. All Vedanta philo- 
sophy is an attempt at the solution of the problem of the One 
and the Many. The kingpin of Sankara’s Advaita system 
is the doctrine of Maya and the division of Reality into the 
Paramartha (metaphysical) and the Vyavahara (empirical). 
The Maya doctrine maintains that the non-dual Being is the 


SAUNDARYA-LAHARI 


INTRODUCTION 


5 


only real existence ( Paramarthika ) while the ‘many’ are only 
the appearance ( Vyavaharika ) of it conjured up by ignorance. 
Appearance means that the objects experienced are not actually 
there while they are experienced (Mi thy a). All the time the 
multiplicity is experienced, the non-dual reality alone has 
been in existence. A snake experienced on a rope in compara- 
tive darkness is given as an example of this philosophical 
doctrine. The implication of this doctrine is, therefore, that 
creation and created objects have never been in existence 
( AjSti ), and that one says these are there, only because 
of ignorance which corresponds to the darkness which leads to 
the perception of a snake in the rope. By explaining the 
phenomenal world in this way, Sankara achieves the non- 
duality and the immutablity of the one Existence; but in the 
eyes of a critic, this is achieved only by compromising the 
non-dual oneness of Reality; for he has to admit an entity 
called Ignorance which must necessarily be separate from 
that non-dual existence. If for any reason it is said to exist 
in the non-dual existence then it will be admitting Svagata- 
bheda (internal difference) in the non-dual existence, and if it 
is regarded as separate, dualism comes in. Besides, in the 
light of this doctrine both bondage and liberation and the 
spirit seeking liberation become all unreal. As a critic of 
Advaita has humorously put it, all the teachings of the 
‘Sastras about liberaiion become like consolation given to a 
sterile woman on the death of her son.’ 

In contrast to this version of Advaita, the Sakta school 
maintains that the non-dual unitary Existence has an internal 
polarity which is only a distinction without a difference. 
The non-dual Brahman is not only Pure Being but Pure Will 
also. It is Being-Will. Though these are separately spoken 
of, they are just like fire and its heat, which form one and the 
same entity. The concept of Being without Will is as good 


as a Nihil (Sunya) and Will without Being is a fictitious 
assumption. So according to Sakta doctrine the non-dual 
reality is Being-Will. It can change into multiplicity in a 
real sense without losing its integrity as a Whole. That change 
mutates the causal substance is a law that governs ihe entities 
of the limited world. It cannot hold good with the Infinite 
and the Absolute Being, unless we make its absoluteness a 
meaningless expression and reduce its entity into that of a 
stock or stone. So according to the Sakta version of Advaita, 
the Non-dual Entity as Will or Sakti, changes in a real sense 
into the world of multiplicity of Jivas and Jagat, without 
however forfeiting its non-dual status as Being. This looks 
illogical, but in no way more so than when the Kevaladvaita 
posits an ignorance while at the same time describing the 
ultimate Being as non-dual. Besides, in the Sakta version 
of Advaita, creation being real, bondage, liberation and the 
scriptures which teach the way for liberation all become real. 
These basic metaphysical differences also imply ethical 
differences between them. For Sri Sankara, all actions have 
got only reference to the illusory level of Vyavahara (empiri- 
cal life). Though works done in the proper spirit of detach- 
ment may be an indirect cause for spiritual illumination, 
these have to be abandoned or renounced at a certain stage, 
as the aspirant should become absolutely workless in the 
state of Jnana. No combination of Karma and Jnana is 
allowed in his system. But in the Sakta doctrine, there is no 
such dichotomy between Jnana and Karma. Upasana and 
Jnana go hand in hand. The Sakta system is simply a system 
of rituals accompanied with meditations, but it is based on a 
non-dual interpretation of Reality. 

Reconciliation 

These are some of the basic differencess between the 
systems. There are many other subsidiary differences too, 
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but we shall not go into them here. It is because of this basic 
difference in the philosophic outlook of the two systems that 
many modem critics hesitate to accept the tradition of Sri 
Sankaracarya’s authorship of Saundarya-Iahari, which to all 
appearances is a pure Sakta text. It is not Saundarya-Iahari 
alone but there are equally long and important devotional 
texts like the Sivanandalahari which are attributed to Sri 
Sankara. But in the case of such texts, this metaphysical 
incongruity is not present, as they are only purely devotional. 
In spite of these differences, there is one weighty fact in 
accepting Sankara's authorship of this text. There are about 
35 commentaries in Sanskrit by eminent scriptural exigetists 
on the Saundarya-Iahari, and no one can explain this unless 
the text had originated from a universally accepted and 
venerated authority. 

The tradition that this hymn of Sakta leanings could have 
been composed by Sri Sankara becomes credible when we 
find weighty authorities also of the past supporting his author- 
ship of other obviously Sakta works like PrapaUca-sara- 
On this point Arthur Avalon writes as follows in his Introduc- 
tion to Inanda-laharl: “I may however take this opportu- 
nity of writing that since then a writer in one of the Indian 
journals has given the following list of well-known writers, 
who, he writes, support the traditional authorship, namely: 
Amalananda Yatindra (contemporary of Hemadri, the author 
of Caturvarga Cintamapi), in his Vedanta-kalpataru quotes 
from PrapaUcasdra of Sankara, whom he called Bhagavatpada; 
Sayana, his brother Madhava, Raghava Bhatta commentator 
on the Saradd-Tilaka, and Nilakantha in his tikd on the 
Devi-Bhdgavata are quoted to support the tradition; as also 
Nrsimha in his Durgapradipa and Tard-bhakti-sudhdrnava, 
Appayya Diksita and the Bengali Pandits Raghunandana 
and ■ Krsna-candr’agama-vagiaa.” The weighty authority 


of all these ancient writers will have to be blindly set aside if 
the tradition regarding Sankara's authorship of a Sakta poem 
like Saundarya-Iahari is to be seriously doubted. 

So in the absence of any other source of importance 
contradicting the traditional view, we shall be justified in 
accepting the tradition that Sri Sankara is its author. Besides, 
it has already been pointed out, that it is a common practice 
among Indian philosophers to be the champions of a philo- 
sophy as also the upholders of cults or systems of personal- 
ised worship of the Deity. Saktism is an important cult of 
India, and Sankara, who is called the Saijmata-sthapaka, the 
establisher of the six cults, can be an authority on Saktism 
too as he is on the other cults. 

The Contents of the Hymn: Schools of Saktism 

Regarding the contents of Saundaryatahari, its first 41 
verses deal with the supremacy of Sakti personified as the 
Divine Mother, the way of adoring Her by internal worship 
consisting in awakening the sleeping Kuijdalinl and raising 
Her through the six plexuses to the centre in the mid-brain 
called Sahasrara and also of Her adoration in Her external 
diagrammatic symbol called the Sri-Cakra and the repetition ol 
the Mantra revealed in it (verses 32-33). Besides these, the 
Bljas or indeclinable syllables forming the ‘seeds’ or Bijas 
of many Mantras of the Sakta school are derived from these 
verses. The remaining 59 verses are devoted to the exposition 
of the supremely beautiful form of Tripura-sundarl, the 
Divine Mother, in highly poetical language for the contempla - 
tion of pious votaries. 

As has already been pointed out, the Sakta philosophy 
depicts the Supreme Reality as non-dual but having within it 
a distinction between Siva and Sakti or the Power Holder and 
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Power, described earlier as Being and Will. In the personalised 
conception, what is called Power here becomes the Divine 
Mother, Tripurasundari, and the Power Holder Siva, Her 
Consort. Thus though they are in principle one, in practice 
they are treated as distinct. In pure Saivism represented 
by the different schools of its sects in this country, the Siva 
aspect is the Principal and the Sakti represented as His Consort, 
is subsidiary and an accessory. In the Sakta conception 
however, Sakt! becomes the dominant factor and Siva becomes 
practically a substratum, an entity taken for granted as. a 
background for His own manifestation as Power or Sakti, 
represented as the Divine Mother. Whether they are both 
equal ( Sama ) or there is the relationship of Principal and 
Accessory between them is a question that divides Sakta schools 
into Samaya and Kaula systems of thought. On this question 
the view of the philosophy expressed in Saundarya-laharl 
seems to be divided, with however a leaning towards the 
latter in some verses at least. Take for example, the very 
first verse which says, “United with Sakti, Siva is endowed with 
power to create; otherwise, He is incapable even -of movement.” 
Next take the verse 24 which says, “Brahma brings forth the 
universe, Hari sustains and protects it, Rudra destroys it and 
Mahesvara absorbs everything into Himself and disappears 
into Sadasiva. Then when it is time for the new cycle of 
creation to begin, Sadasiva, on receiving the mandate from 
Thee by a movement of Thy creeper-like brows, manifests and 
restores them all into activity as in the previous cycle.” The 
dominant position of Sakti is also asserted in the Ardhanarls- 
vara (Androgyne) conception in verse 23, “I have a feeling 
that, unsatisfied even after having appropriated the left half 
of Sambhu, Thou hast also invaded His right half; for. Thy 
form that shines in my heart is totally crimson in complexion 
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and slightly bent by the weight of the two breasts, besides 
having three eyes and crescent moon in the diadem.” 

Besides these, there are the following two verses, 34 and 
35 in the first of which, the relative dominance of Sakti and 
in the second, Her absolute dominance are stated. The 
verse 34 which refers to the sect called the Purva Kaulas, 
asserting the relative importance of both, runs: “O Bhaga- 
vatl ! Thou art verily the form of Sambhu, with the sun and 
the moon as two breasts. Thy body is verily the flawless 
body of Sambhu having nine aspects (Navatman). Therefore, 
in the matter of relationship of Sesa (the accessory) and ScsT 
(the essential), both of ye- Ananda-bhairava (Paratman) and 
Ananda-bhairavT (ParS) -stand on equal footing.” 
(See notes on the verse for full implication.) Going still 
further and asserting the complete dominance of Sakti in the 
creative cycle, verse 35, which is said to support the view of 
Uttara Kaulas, runs : “Thou art the mind, Thou art the Akasa, 
Thou art air as also fire. Thou art water and the earth too. 
When Thou hast transformed Thyself in this way into the 
form of the universe, there is nothing beyond not included 
in Thee. It is to transform Thyself, who art Consciousness- 
Bliss, into the universe that Thou assumest the form of Siva’s 
Consort.” 

All these important verses of the Text imply the supre- 
macy of Sakti, which is the reason for designating this school 
as Sakta in contrast to the schools of “Saivism, where Siva 
is dominant in creation and dissolution and Sakti is only 
accessory. In Indian iconography this is indicated by the 
smaller size given to the Sakti by the side of Siva. The 
dominance of Sakti in the Sakta sect is shown most con- 
spicuously in the Uttara-kaula image of Kali, where Sakti, 
shown as the very picture of power and energy, stands on 
the chest of the inert form of Siva. In contrast with the Kaula 
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conception of Kali, which represents the aspects of Maha- 
Kali or Sakti as the destroyer and consumer of the cosmos, 
the Saundaryalaharl is exalting the same Sakti in Her creative 
role as Maha-Tripura-sundari, the supremely Divine Beauty 
of the three Puras or Bindus. But even here in picturing the 
Devi thus, is it not the dominance of Sakti that is conveyed 
in a verse like the eighth of the text, besides what we have 
already quoted? The verse number eight runs as follows: 
“Fortunate indeed are the few, who adore Thee, the Inunda- 
tion of Bliss-Cpnsciousness, as abiding on a mattress that is 
ParamaSiva (Supreme Siva) spread on a couch, which too is 
an aspect of Siva, placed in a chamber of wish-yielding gems 
amidst a Nlpa pleasute-garden in Manidvipa (Isle of Gems) 
situated in the Nectar-ocean which is fringed by rows of the 
celestial Kalpaka trees.” Here an expression like ‘abiding 
on a mattress that is Parama-siva or Sadafiiva’ seems to indicate 
the dominance of Sakti. The same seems to be the implica- 
tion of the expression “a couch which too is an aspect of Siva.” 
It is maintained by commentators that the couch on which 
the Devi is resting has Brahma, Hari, Rudra and Isvara as 
its four feet. These four together with Sadasiva, who forms 
Her seat, are called Panca-preta, the Five Dead. 

There are however passages which are clearly indicative 
also of the equality of Siva and Sakti. Reference can be 
made to the six verses beginning with the 36th on meditation 
in the six Cakras or places along the Susumna or Kaula path. 
In these meditations Siva and Sakti have an equal place. 
The Siva-Sakti conceptions to be meditated upon are — Para- 
sambhunatha and Cit-paramba in S jna-cakra, as Hernes- 
vara and Hemesvari in Anahata-cakra, as Vyomesvara 
and Vyomeavari in Visuddhi Cakra, as Samvartesvara and 
Samayamba in Svadhis{hana-cakra, Meghesvara and Sauda- 
minl in Manipura-cakra and as Admatha and Lasyesvarf 


in Muladhara-cakra. These topics of meditation are elabora- 
tely discussed in the notes on the verses concerned. Besides, 
gri-Cakra which forms the symbol of Siva-Sakti according 
to the Saundarya-laharl and is elaborately discussed in many 
verses, implies the co-presence and therefore the equality of 
giva and Sakti in all conditions. The Samatva or equality 
of Siva and Sakti in both creation and dissolution is set forth 
by commentators as five-fold: Adhisthana-samya (identity 
of basis), Avasthana-samya (identity of condition), Anusthana- 
samya (identity of occupation or purpose), Rupa-samya 
(identity of form) and Nama-samya (identity of names). 
Siva and Sakti are in this context named as Samaya and 
Samaya, respectively. The form of worship described as 
Samayacara accepts this position of equality and importance 
between Siva and Sakti in both creation and dissolution. 

From the analysis of verses of the Saundaryalaharl 
given above, it will be noted that the text of this great hymn 
supports both these doctrines, the Kaula and the Samaya, 
with a tilt towards the latter. But the followers of the Samaya 
path contend, as does LaksmTdhara, a noted commentator 
whom we have followed in. our translation and notes, that the 
Kaula Marga is banned by Saundaryalaharl on the basis of 
the verse 31 which runs “Pasupati (Siva) deceived or deluded 
( atisandhaya ) the world by giving out the sixty four other 
Tantras which expound practices conferring only one or 
another of the various psychic powers and worldly fulfilments. 
So on Thy special insistence He revealed this. Thy own 
Tantra, to the world independent of all the others and .capable 
of conferring all the Purusarthas — Dharma, Artha, Kama and 
Moksa, by itself on the votaries.” Lakshmldhara contends 
•that these sixiy-four Tantras are ‘Vedabahya', that is, excluded 
from the sanction of the Vedas, because they inculcate cruel 
and unclean practices of the Kapalikas, Digambaras, Ksapa- 
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nakas and other degenerate sects. But a weighty authority like 
Bhaskararaya, also a noted interpreter of the Sakti cult, differs 
from LaksmTdhara’s views of wholesale condemnation 
of these Tantras. He maintains that they have received the 
recognition of Vamakesvara Tantra and Kalpa Sutras as 
Sastras. So Laksmidhara’s views, according to him, are 
either coloured by prejudice, or are the result of an imperfect 
understanding of the true import and utility of these Tantras. 
This view is also reflected in Arthur Avalon’s translation of the 
above verse 31. Substituting abhisandhdya for atisandhaya 
(the text according to KameSvara-suri), he translates the 
first line of the verse as: “Pasupati, having known all 
things in the universe by means of the sixty-four Tantras, was 
proficient in the Siddhis with which each of these Tantras 
deal.” 

This brings us to the subject of these two sects of the 
worshippers of Sakti — the Samayins and the Kaulas. It is 
maintained by Laksmidhara that Samayacara is a pure form 
of worship, where worship is done inwardly in Dahar’ 
akaSa (the Sky of the Heart) as contrasted with Mahakasa 
i.e. the external space in which all of us find ourselves. Wor- 
ship for the true Samayins consists in raising the already 
awakened Kundalini from the Manipura (the third of the 
Cakras) to the Sahasrara or the Thousand-petallcd lotus 
through the intervening three Cakras known as Anahata at 
the level of the heart, Visuddha at the level of the throat and 
Ajna at the level of the brows, and finally uniting the Kupda- 
lini with Siva in the Sahasrara or the Thousand-petalled 
Lotus at the level of the brain. The aspirant thus gets perfect 
Samadhi. 

It is doubtful if this exposition of Lakshmidhara is 
fully supported by the text of the Saundaryalahari. In 
verse 9 of the text it is clearly stated that the meditation of the 
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Kundalini begins from Muladhara at the base of the spine, 
and the power, passing through Svadhisthana, Manipflra, 
Anahata, Viiuddhi, and Ajna, and thus covering the whole 
of the Kula path, is united with Siva in the Sahasrara. The 
lower Cakras of Muladhara and Svadhisthana are regions 
of darkness and Kundalini is in a sleeping state there. But 
Laksmidhara is of opinion that as in the case of followers of 
the Samayacara, the Power is already awakened by the Maha- 
vedha done by the Guru, his meditation begins from Manipura. 
There is no authority for this in the Saundaryalahari. On 
the other hand, besides the 9th verse already referred to, 
verses 36 to 41 deal with meditation as beginning from Mula- 
dhara upto the Ajnacakra and the Sahasrara. According to 
Lakshmidhara’s own statement the six verses deal with the 
meditation of those who follow the Samayacara. However, 
in his edition of ' the Saundaryalahari as also of those who 
follow his views, these verses are arranged in the reverse order 
—in other words as beginning with Ajna Cakra and ending 
with Muladhara. This looks like a highly artificial arrange- 
ment, as meditations never begins from the highest level and 
comes gradually to the lowest. So Arthur Avalon has with 
great justification changed the order of the verses into the 
natural one and meditation is made to proceed from the 
lower level to the higher. Laksmidhara’s arrangement of the 
text must only be for safeguarding his position that Samaya- 
carins begin their meditation from Svadhisthana only, as the 
Kundalini is already awakened in them. The justification 
for the arrangement given by Laksmidhara is given in the 
comments on the relevant verses. 

Sri-Cakra ' 

But among those who call themselves Samayacarins, 
there is hardly anyone who does this kind of exclusive internal 

See p.p.48 and 49 and also Appendix ! 
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worship in which all the rituals are performed in the Cidakaia 
or Dahara (the sky or dimension of the Spirit). What they 
do is to practise meditation in an amateurish way, and do all 
worship on SrT-Cakra, which is a diagrammatic representation 
of Siva-Sakti in the Cosmic and individual aspects. In the 
Hindu devotional practice, there are three kinds of external 
symbols used for worship of the Supreme Being who is in 
Himself formless and nameless. The most external is the 
image cast in various human forms but with paraphernalia 
signifying supra-human divinity. The last and the most 
subtle is the Mantras, which are Divine names preceded by 
Bijaksaras or letters indicating certain indeclinable seed 
sounds. A Mantra is Divine Power clothed in sound. Between 
these two come Yantras, also called Cakras which are represen- 
tations of the Deity in geometrical diagrams. The Mantra, 
which is considered the very deity as sound, is for continued 
repetition followed by meditation while the Yantra is for 
external worship. Among the Saktas or followers of the 
Sakti worship, the Sri-Yantra, or Srl-Cakra as it is usually 
called, is considered the holiest and the most significant of 
these, and the worship of the Deity is done in that. 

The Sri-Cakra is conceived as Siva-Sakti in the macro- 
cosmic as also in the microscsmic aspects i.e. as the Cosmos 
and as the individual. The diagram consists of a series of 
nin e triangles superimposed around a small central circle 
known as Bindu, forming forty-three Konas or triangular 
projections. In the centre is the Bindu, representing Siva- 
Sakti in union in the causal state from which all the other 
parts of the diagram representing the cosmos are evolved. 
The Bindu is in a central triangle with apex downwards 
in the Samhara-cakra of the Kaulas, but in the Srsti-cakra 
of the Samayins it is below the base of the central triangle 
with its apex upwards. Enclosing it and superimposed on one 


another are the four Siva triangles {Srikan(has) with apex 
upwards and five Sakti triangle ( Sivayuvatis ) inclusive of the 
central one, with apex downwards. These are surrounded 
by two circles of lotuses, one with eight petals ( Vasudalam ) 
and the other with sixteen petals [Kalasram). Outside these, 
are three circles ( mekhalatraya ) around and a rectangular 
enclosure ( Bhiipura ) of three lines for the whole figure, with 
four entrances on the four sides. 

The small central circle known as Bindu stands for Siva- 
Sakti in the causal stage of creation. Sakti is here represented 
as Mahatripurasundarl, the great Mother or the Divine 
Beauty of the three Puras or Bindus. The Bindu represents 
the initial pulsing forth of massive or ghanibhuta-iakti, with 
the potentiality of the universe within itself. It is spoken of 
as three to indicate the three stresses when the unified non-dual 
Siva-Sakti becomes separated into the two aspects— Prakasa 
(the Aham or I-Consciousness) and VimarSa (the idam or 
this-consciousness). These three stresses are technically called 
Nada, Kala and Bindu. Nada is the inchoate sound move- 
ment (interpreted by the human ear as Omkara), and Kala 
is the Kama-Kala, the desire to create, which the Vedas 
represent -as ‘May I be many.’ Bindu is the potential universe 
ready to separate into various categories. All these three 
stresses (Mudras or poses) of Siva-Sakti together is represen- 
ted by the central red circle with an imaginary line across 
it to represent the polarity in that supreme category as Siva- 
Sakti. This Bindu, the threefold stress of the externalising 
or creative Sakti, is the Mahatripurasundarl. She is described 
in verse seven of the text as ■ Pura-mathitur ahopuru$ika. 
Popularly interpreted as the ‘Pride of Siva,’ it really means 
that Siva as Prakasa (Luminosity of Consciousness) realises 
Himself as ‘I am,’ through Her, the Vimarsa Sakti (the 
Object as the Reflector). Further in Verse 8 She is described 
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for meditation in the heart thus: “Fortunate indeed are 
the few who adore Thee, the Inundation of Bliss-Conscious- 
ness, as abiding on a mattress that is Parama-siva (the Supreme 
Siva or Sada-siva) spread on a couch which is also an aspect 
of Siva placed in a chamber of wish-yielding gems ( antamcm ), 
amidst a Nlpa pleasure garden in Mapidvipa (Isle of Gems) 
which is in the Nectar-Ocean fringed by rows of the celestial 
Kalpaka trees.” 

The rest of the Srl-Cakra represents the whole of the 
Cosmos (Brahmanda) as evolved from the Bindu, standing 
for Tripura-sundari or creative cosmic power. Surrounding 
the Bindu are a series of overlapping triangles. Four of them 
called Srikanthas or the Siva triangles, having their apex 
upwards, and the other five are superimposed upon the former 
with apex dowards. They are the five Siva-yuvatis or Sakti - 
triangles. These nine constitute the nine basic categories of 
the universe, evolving from the Supreme Mother Tripura- 
sundari represented by the central Bindu or small circle. 
Hence they are called the nine Mula-prakrtis or Root sub- 
stances of the universe. The Siva-triangles (Srikan(has) 
and the Sakti-triangles ( Siva-yuvatis ) are superimposed in 
order to indicate that Siva and Sakti are involved in the 
whole process of Becoming in its microcosmic and cosmic 
aspects. In the individual they are present as the nine Dhatus 
or substances constituting the body of the individual. These 
are Tvak (skin), Aspk (Blood), Mdmsa (flesh), Medhas (fat) 
and Asthi (bone). These five categories are born of Sakti 
element, while the evolutes of the Siva elements consist of 
Sukla (Semen), Majja (Marrow), Prana (the vital Energy) 
and Jiva (the Individual Soul). On the Cosmic side, the 
five evolutes of Sakti are the five BhUtas (Elements), the five 
Tanmatras (subtle Elements), the five Karmendriyas (Organs 
of Action), the five JUdnendriyas (Organs of Knowledge) and 
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Manas (Mind) have their origin in Sakti element, while 
Maya, tsuddha-vidya, Maheivara and Sadaiiva form the Siva 
element. Thus the nine basic triangles symbolise the 
twenty five elements ( Tattvas ) that constitute the cosmos 
and individual bodies according to the Sakta cosmology. 

By the intersection of the lines of these nine triangles are 
formed forty three Konas or triangles, in which is included the 
central triangle having the Bindu in the middle. In all these 
Konas are placed the different letters of the alphabet, which 
stand for the Devatas, who are emanations of Tripura- 
sundari as the conscious forces governing the various powers 
of Nature in the Cosmos and the individuals. These Devatas 
(gods and goddesses) are not to be equated with the animistic 
spirits of the primitive man. For in the Sakta world view 
Spirit is supreme and all Nature consists of evolutes of that 
Spirit, of which what we call inert matter is only the latest 
evolute having consciousness only withdrawn by the inherent 
power of concealment ( tirodhana ). The Spirit, the Being- 
Power, is one only, and what are called gods and goddesses 
placed in the various parts of the Sri-Cakra are only Its mani- 
festations for governing the various forces of Nature. 

The portions of the Srl-Cakra lying outside the forty-four 
centres comprising the Bindu also are all supposed to be in- 
cluded in the latter — the eight petalled lotus ( Afladala-padma ) 
in the central triangle ( trikopa ), the sixteen petalled lotus 
(Sodasa dala-padma) in the eight angled Cakra (Afta-kona), the. 
three circles ( mekhala-traya ) in the two ten-angled Cakras 
(Dabara-dvaya ), and the surrounding space with the rectangular 
lines and four entrances ( Bhupura ) in the fourteen-angled 
Cakra ( caturda&dra ). 

Srl-Cakra, the Sahasrara and the Sad -Cakras 

The thinkers of the philosophy of Srl-Cakra also find a 
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correspondence between the different parts of it and the six 
plexuses along the spinal column and the thousand petalled 
plexus of the Sahasrara in the brain, as propounded in the 
Kupdalinl Yoga. When we speak of the brain and spinal 
column in this description, it should be clearly understood 
that these are only the roughly corresponding physical 
regions forming the counterpart of the subtle body wherein 
the Cakras have their location. In the comments on verse 9, 
we have dwelt on the subject of the Sahasrara and the six 
plexuses along the spinal column. To give a brief restate- 
ment of it: corresponding to the spinal column and the central 
nervous system is the system of psychic nerve currents having 
their origin at the back of the brain. The Yogis call that 
region the thousand petalled lotus or Sahasrara, with which 
Sri-Cakra is identified through super-imposition. It is the 
ultimate source of powers known as Iccha, J-ilana and 
Kriya or will, knowledge and action. It is these powers that 
manifest through the various organs of knowledge and action. 
All these organs are regulated by a central control in the 
brain, and that is identified with the Baindava-stliana, the 
central circle of the Sri-Cakra. It is the seat of Siva, Pure 
Being, and is the Jyotinnandala, the Sphere of Light, because 
the eternal spiritual moon illumines it with its blissful light. 

This Sahasrara is also the source of the three nerve 
currents of psychic significance. In Yogic language these 
nerve currents are called Id a on the left, Sufumna in the 
centre, and Pingala on the right. Through the Sufumna runs 
a narrow hollow canal (the Kula path), which is closed at the 
end, above the level of the anus at the base of the spinal 
column. Whether these Yogic nerves are to be identified 
with what are known to the anatomist as the afferent and 
efferent nerves and the Central Canalis is a moot question. ' It 
is better to conceive them as psychic factors relating to the 


subtle body and having some correspondence with their physi- 
cal counterparts. 

At the bottom of the Susumna against the level of the 
anus, is the basic plexus known as Muladhara, described as a 
Trikona (triangular-shaped), and pictured as a lotus of four 
drooping petals. Muladhara is called the cave of Kundalini, 
because Kundalini, the Serpent Power, remains sleeping i.e. 
inactive there, after having completed its evolutionary purpose 
with the production of the Earth Element, the last of the 
twenty-five categories, which forms the constituent of the 
Muladhara. Just as Tripurasundari the Divine Mother is 
the Sakti, pictured as the Consort of Siva, the Supreme 
Being, the Kundalini is the segment of that Cosmic Power 
as the Sakti of the Jiva, who is none other than an Amsa 
(particle) of the Supreme Siva embodied as the individual 
(microcosm). It is this Sakti that evolves in the individual 
the counterparts of all the twenty-five Cosmic Categories. 
The first four pure categories — Sadasiva, Is vara, Suddhavidya 
and Maya— are considered pure and therefore included 
within the thousand petalled lotus itself and the remaining 
twenty-one categories are included in the six plexuses or 
Cakras described as lotuses descending along the Susumna 
upto, and inclusive of, the Muladhara. Of these the topmost 
located between the eye brows is Jjna-cakra, a lotus of 
two petals constituted of the Element Mind (Manas) which 
includes the five organs of knowledge and the five organs of 
action. Below that at the level of the throat is the Visuddhi- 
cakra of sixteen petals constituted of the Element j^kasa. 
Next at the level of the heart is the Anahata-cakra, a lotus of 
twelve petals, having the Element Air as its constituent. 
Below that, at the level of the navel is the Maijipura, a lotus 
of ten petals, of which the Element Water is the constituent. 
Still below at the level of the genitals is the Svadhi§thana- 
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cakra in the shape of a six petalled lotus with Fire as the 
constituent element. Still below at the bottom of the Susumna 
is the basic plexus, the Muladhara, which has already been 
described as a four-petalled lotus. It is constituted of the 
Earth-element, the last and the twenty-fifth category, into 
which Sakti evolves. Just as the Cosmic Sakti, Tripura- 
sundari, evolves these twenty-five categories which go to 
combine into the manifest universe, the individual aspect of 
that Sakti evolves into these Centres representing the different 
categories and the body-mind, and having completed the 
evolutionary process sleeps or remains contracted, or coiled up 
in the final category Earth represented by the Muladhara, 
which is also called the Trikona (the Triangle). The Yoga 
propounded in the Saundaryalaharl is one of rousing the 
sleeping KundalinI through the Japa of the Mantra given in 
the Text in code language and concentrated meditation, and 
leading the Power through the Susumna up to the Sahasrara 
in the brain and uniting it with Siva there. This results in 
perfect Samadhi. In the course of its ascent the power 
touches and penetrates the six lotuses or plexuses in the 
hollow path of the Susumna, known also as the Kula Path. 

This ascent of the KundalinI is also helped by the scienti- 
fic practice of Pragayama.' In the unenlightened person in 
whom the KundalinI is asleep, the Jnana-sakti (cognitional 
power) and Kriya-sakti (volitional power) function through 
the Ida and the Pingala nerves that flank the Susumna. 
By the power of concentration generated by the Japa and the 
Prapayama, the KundalinI is awakened and it forces its way 
up the Kula Path, opening up the closed bottom of the Susumna. 
Along with its upward course it gathers up also all the life 
energies that, are functioning at the lower levels of the body, 
leaving those portions cold. For, all these energies are only 
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what are dispersed from the KundalinI and therefore they 
are gathered up with the upward course of that Power. 

As the Power touches one plexus after another, con- 
sciousness is raised to subtler levels, described in Texts as the 
seven higher spheres. The nature of these meditations and 
of the Realms communed with, are described in verses 36 to 41. 
The Kula Path and the Cakras situated in them are divided 
into three segments— Brahma-granthi up to the Svadhis{hana 
which is considered the region of Agni (Fire) and of darkness, 
Visnu-granthi up to Anahata which is the region of sun and 
of alternating light and darkness, and Rudra-granthi up to 
Ajna the region of the pure light of moon (jyotirmandala). 
The Sahasrara at the topmost end of the Kula Path in the 
brain is the region of the eternally blissful Spiritual Moon, 
which is different from the moonlight at Ajna-Cakra. 
Now all these six Cakras are involved in the Sahasrara and 
are only the gross expressions of what is involved in the Saha- 
srara. In the case of the aspirants who get absorption in 
Siva-Sakti in the thousand petalled lotus in the brain, all 
these Cakras too are absorbed in the Sahasrara, so long as the 
Samadhi lasts. As the six Cakras are gross manifestations 
of the Sahasrara, it is natural for them to get absorbed in 
their matrix along with the rise of the KundalinI, and 
manifest again when the KupdalinI descends. 

All this Yogic psychology becomes important in the 
study of the Srj-Cakra, because Sri-Cakra is supposed to 
represent Siva-Sakti in its evolution as the Cosmos, as also 
as the Sahasrara inclusive of the six Cakras in the individual. 
Thus the Srl-Cakra is made into a comprehensive symbol for 
worship and practising identification with Sakti even by 
those who follow the Samayacara through the external 
worship of the SrI-Cakra in the Mahakasa (external sky), 
as contrasted with the true and fully competent worshippers 


22 


SAUNDARYALAHARI 


INTRODUCTION 


23 


of this class, who do worship internally, without any external 
symbols or ritual, through meditation in the Daharakasa 
(the sky of the heart). About the Srl-Cakra there is the 
saying: ‘ Siva-Saktyatmakam jfleyam Sri-Cakram Sivayor 
vapul}— Sri-Cakra is ensouled by Siva and Sakti. It is their 
body.’ Srl-Cakra is that into which for the blessing of 
devotees, Siva-Sakti have converted themselves and taken 
their abode. They are present there and devotees can com- 
mune with them through it. But for the true and competent 
follower of Samayacara this communion is purely internal. In 
the Manipura they worship the Devi Kundalini who has 
already been awakened by the Mahavedha done by the 
Guru. They then raise Her to the Anahata-cakra at the level 
of the heart where She is again adored in the Daharakasa 
(Sky of the Heart) and then raised to the Ajna-cakra, from 
where she quickly unites with Siva in the Sahasrara. 

Reference has already been made to the two differing 
schools of Saktas, the Samayacarins and the Kaulas, the main 
theoretical difference between them being that the former 
consider Siva and Sakti to be equal (Santa) in importance, 
while the latter exalt Sakti almost to the exclusion of Siva 
(cf. verses quoted earlier). It has also been pointed out that 
Saundaryalahari has reference to both these Sakta theories. 
As the Saundaryalahari deals mainly with the true Samaya 
worship i.e. the internal worship of Sakti in the Daharakasa 
as contrasted with what is done by most of the followers who 
worship the Sakti mainly in the Srl-Cakra in the Mahakasa, 
we have followed mainly Laksmldhara’s interpretation of 
the Text. He is a strong opponent of the Kaula doctrine 
either because of his prejudice or ignorance, as an authori- 
tative Sakta thinker of old like Bhaskara Raya and a recent 
champion of the system like Arthur Avalon, have pointed 
out. 


According to Laksmldhara the word Kaula means one 
who worships Sakti in the Kula i.e. the Susumna at the lowest 
level, the Muladhara, where the Kundalini is asleep. Awaken- 
ing the Kundalini with external rituals, following the pro- 
cedures peculiar to them, constitutes Mukti for the Kaulas- 
Laksmldhara contends that they have no idea of raising the 
Kundalini to the Sahasrara. This particular view is specially 
challenged by Arthur Avalon as being unsupported by any 
authority other than Laksmldhara himself. Laksmldhara 
however contends that this view is supported by Subhagodaya, 
(cf. Verse 42 etc.), a text attributed to Gaudapada. 

According to the teaching of this school, the meaning 
of the word Kula and the purpose of its disciplines are quite 
different. Bhaskara Raya, an authority on the Tantras, 
describes the meaning of Kula as follows: 

Kulam Saktir iti prolctam akulain Siva ucyate 
KulS'kula - sambandhdh kaulam ily abhidhiy ate 
—“Kula is Sakti; Akula is Siva. The establishment 
of the harmonious relation of Akula (Siva) with Kula (Sakti) 
is Kaula.” 

Again Kularnava Tantra (6.20) defines the terms as: 

Akulam Siva ity uktam kulam Saklih prakirtita 
Kula-kul’anusandhane nipunah Kaulikah priye 
“Kula is Sakti; Akula is Siva. Those who are proficient 
in meditation on both Kula and Akula are Kaulikas.” 

It is clear from this that Kaulas do not, as Laksmldhara 
says, consider themselves as worshipping the sleeping Kupda- 
linl in the Muladhara only, but as worshippers of Sakti seeking 
to unite Sakti as Kundalini with Siva in the Sahasrara through 
rituals, Japa and meditation. The aim of the Kaula too is 
Moksa as it is of the Samayins, though there may be 
differences in the Sadhanas and philosophies they follow. 
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According to Laksmidhara the Uttara-Kaulas totally 
relegate Siva and concern themselves with Sakti, whereas 
Samayins give equal place for both and find their unity in the 
fourfold Samyata (equality) between them both. In Sir 
John Woodroffe’s writings dealing with the Sakta philosophy 
and practices, as also in Tantra literature of Kaula leanings, 
both Siva and Sakti have a place. But the Kaula being 
Advaitin in a more pronounced sense, Siva and Sakti are not 
for him two but an identity, and when he speaks of the one, 
the other becomes an implication only. Besides, in any 
Sakta cult that is true to its name, Sakti has to get more 
importance. If it is otherwise, it will be just like Saivism 
and Vaispavism in which the Sakti (identified as the female 
counterpart) is only an accessory of the Deity, or as in the 
Samkhya’s Purusa-Prakfti conception, two parallel and 
ultimate reals in a metaphysical sense. So the Kaula position 
of dominance of Sakti in their cult has much relevancy. 

Another contrast that is drawn between the Samaya and 
the Kaula is that the former is pure internal worship while 
the latter is pure external worship— a topic which we have 
already dealt with partially. This is an over-statement. 
Neither are all Samayins pure internal worshippers, nor are 
all Kaulas pure external worshippers. As has already been 
pointed out, except the highest type of aspirants whose con- 
sciousness has become subtle and one-pointed enough to rise 
to the DaharakaSa (the spiritual sky of the heart) from Maha- 
ka§a (ordinary space), all others who call themselves Samayins, 
do their worship on the Sri-Cakra externally designed, using 
various Upacaras (services with rituals and ingredients) 
common in all external worship. As for the Kaulas, worship- 
pers are divided into three grades — the PaSu, Vira and Divya. 
In the case of the first two grades of worship, which are pre- 
paratory stages, the Kaulas too worship external symbols 
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with Upacaras, though -these are different from those of the 
Samayins. The highest class of Kaulas, the Divya or the 
Divine, have only internal worship of Sakti through medita- 
tive process. Thus both the schools at the highest level are 
one in being internal worshippers. At the initial stage both 
are external worshippers, though the rites and procedures are 
entirely different. The Vira form of adoration, which is 
applicable to the second class of Kaula, is controversial and 
has no place in the Samaya system. 

It has to be noted that the Kaula is always criticised and 
downgraded by Laksmidhara as one concerned with the 
worship of the sleeping Kundalini in the Muladhara. But 
he contradicts himself when he describes the Samayin also as 
concerned with the sleeping Kundalini in the early stages 
until it is aroused by devotional rites, Japa and the Guru’s 
grace. About this he states in his commentary on verse 41 
of Saundaryalahari as follows: “The aspiring and devoted 
disciple in the disciplinary stage receives the great Vidya, 
along with instruction on Rsi, Chandas, Devata etc. from the 
Guru, and then strictly following the Guru’s instructions, 
performs £u$ka (routine) Japa of the Mantra. Afterwards 
on the eighth day (A?(ami) of the bright fortnight called 
the ninth day ( Navami ) of the aivayuja month , he approaches 
the Guru in the night and prostrates before him holding his 
feet. Pleased with the disciple surrendering at his feet thus, 
the Guru by way of blessing him. places his hands on his 
head. By the power of this blessing and by the imparting 
of the Mantra and of the way of worship in the six Cakras, 
and by the instruction for effecting the fourfold (or sixfold) 
identities — all together bring about in the disciple the Siva- 
mahavedha-siddhi. As a consequence of this the Bhagavati 
all of a sudden reveals Herself in the Manipura-cakra. She 
is then worshipped mentally and led to the higher Cakras of 
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Anahata, Visuddha and Ajna, from the last of which She 
very soon ascends to the Thousand-petalled lotus to unite 
with Siva.” But at the end of his elaborate commentary on 
this verse he adds: “ Muladharasthitam eva Devim suptam 
prabodhayet — Awaken the Devi sleeping in the Muladhara.” 
In the light of this both the Samayins and Kaulas can do 
the adoration of the Devi step by step from Muladhara 
upwards. “This is a secret I learnt from my Parama-guru.” 

Lak$midhara’s views given in the comments on the Saundar- 
yalahari can be taken as valid only as far as the Samaya 
system is concerned. His criticism of the other schools 
is prejudiced and highly coloured, though it may be justified 
to a great extent by the abuses that have crept into the Vira- 
sadhakas among the Kaulas. But the fact that in this sect 
also there have been very great Sadhakas, including illumined 
ones, should make one pause and think over the other side of 
the question, and seek to know what the Kaulas have to say 
about themselves. As the Sakta Tantras are works dealing 
with the practical side of Sadhana— i.e. with the rituals and 
practical side of the discipline— there have not been much 
of writings dealing with the theory of it or the philosophical 
principles behind it. In modern times this has been very 
comprehenseively accomplished by the writings of Sir John 
Woodroffe, known also by the pen name of Arthur Avalon, 
who was a Judge of the Calcutta High court, and who took 
advantage of his official life in India to make an in-depth 
study of the Tantric Texts and perhaps practise their discipline 
under experts, and publish the results of his research in a 
series of learned writings on Saktism and editions and 
translations of Tantric texts. The readers interested in the 
study of the Kaula system may refer to his book ‘ Sakti and 
Sakta.' 


SAUNDARYA-LAHAMl 

1 

The Supreme Reality is described here as Siva-Sakti, the 
Inseparable Whole, the Being-Will: 

* ^ f tqfog-Uft 1 

SFFej ST^fcT II 

givah saktya yukto yadi bhavati iaktah prabhavitum 
na ced evam devo nci khalu kuialah spanditum api; 
atas tvdm drddhydm Hari-Hara-Virincddibhir api 
pranantum stotum vd katham akrta-punyah prabhavali. 

1 United with Sakti, Siva is endowed with the power 
to create the universe. Otherwise, He is incapable even 
of movement. Therefore, who except those endowed with 
great merits acquired in the past can be fortunate 
enough to salute or praise Thee, Mother Divine, who 
art the adored of even Hari, Hara and Virinci? 

Notes* Siva and Sakti are the Absolute Being and the 
Absolute Will (Power) inherent in the former. Will as 
Sakti means the three — Iccha (will), Jnana (knowledge) 
and Kriya (action). Though in abstract thought Siva and 
Sakti can be referred to separately, they are one — the insepa- 
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rable Being-Will. ‘Being’ is a fiction if it is without Will, 
and Will a fancy if it is without Being. In their ‘togetherness’ 
the mighty universe of Becoming comes into existence. 
For purposes of worship, Being and Will are personified as 
Siva and Sakti, the Father and the Mother of the worlds. 
The word Siva comes from the root ‘ VaSatV, to shine. There- 
fore, the word means ‘He who is the self-conscious light of 
intelligence or ‘He who illumines, i.e., reveals the universe.’ 
It can also be derived from the root ‘4M’, ‘to sleep or dream’, 
and interpreted as ‘He who negates the sleep of ignorance.’ 
Sakti means the Power of manifesting the universe. Siva 
the Power-holder and Sakti the Power, though one, are yet 
conceived as distinct, and in the creative process, Sakti is 
conceived as manifesting the universe without in any way 
losing Her inherent unity with Siva. In Saivism, Vaisnavism 
and such other cults also there is Power represented as a female 
counter-part. But in these cults Sakti is always an accessory 
of the Deity. But in the Sakta cult, Sakti is not a mere 
accessory of Siva, but is of equal importance in the Samaya 
school of Saktism, and the dominant element in the Kaula 
school as far as the creative cycle is concerned. This equality 
or dominance of Sakti is the characteristic feature of Saktism. 
The idea is elaborated in the Introduction and in the com- 
ments on some of the succeeding verses. 

As this is a hymn of the Sakti cult, the stress in this hymn 
is on the Mother aspect. It is to be noted here that it is a 
prevailing practice in the literature of different cults of India 
to exalt the Deity of each as the Supreme Being, and describe 
all other Deities as subordinate to Him or Her. So this 
being a hymn of the Sakti cult, it is stated that on the grace 
of this Universal Mother or Sakti depends the power of the 
four-faced Brahma to create, Visnu to protect and Mahesvara 
to destroy, and so they all adore Her. Such being the case. 
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the poet-devotee surmises that only the most meritorious 
among mortals will feel the inclination to worship and pray 
to Her. 

Commentators have traced to this verse many of the 
Mantras used for the worship of the Devi. Some opine that 
the Soda^aksarl-Mantra is implied herein, as the first half of the 
verse contains only sixteen words. It is also pointed out that 
this verse has got a reference to the SrI-Cakra, the most 
sacred and recondite diagrammatic symbol of the Sakta cult 
representing Siva-Sakti in cosmic evolution. The term 
Siva stands for the half of SrI-Cakra, which includes the 
four Siva triangles, and the term Sakti stands for the other 
half of the Cakra having the five triangles of Sakti, both 
together constituting the Sri-Cakra, which represents the 
Siva-Sakti in evolution. There is the following well-known 
verse. 

Caturbhih Siva-cakrais ca Sakti-cakratt ca pahcabhih 

Siva-Sakty-atmakam jfieyam Sri-Cakram Sivayor vapuh 
—“The four Siva-cakras and the five Sakti-cakras form the 
Sri-Cakra, which is of the nature of Siva-Sakti and which 
constitutes the body of that Holy Pair, Siva and Sakti. 

2 

The unimaginable greatness of the Divine Mother is 
glorified: 

\ 

fSTTHf 

¥T?rfcT II 
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Tamydmsam pdmsum tarn carana-pankeruha-bhavam 
Virincih samcinvan viracayati lokan avikalam; 
vahaty enam $aurih katham api sahasrena iirasdm 
Harah samksudy' ainam bhajati bhasito' ddhulana-vidhim. 

2 Gathering a minute particle of dust from Thy lotus 
feet, Brahma the creator brings into being this universe 
(limitless and mysterious) without any imperfection. 
The sustentator Visnu as Adisesa somehow supports this 
universe (made out of that dust) with His thousand hoods. 
And Hara, the destroyer, crushing it into powder, rubs 
the ashes all over His body (at the time of dissolu- 
tion). 

Notes: The verse seeks to inspire the devotee’s mind 
with the unimaginable glory of the Divine Mother. The 
mightiest object we can imagine is this mysterious universe, 
and that is only a pat tide of dust from Her feet. The migh- 
tiest beings we can imagine, namely, Brahma, Visnu and 
Mahesvara, are required to do the various cosmic functions 
with it. In other hymns, the Deity as the Virat, the Cosmic 
Whole, is described as the One having the universe as His 
body. But here the universe is described as a mere speck 
of dust of the Devi’s feet. So great is Her transcendent 
glory, and it is only a reflection of that glory that is seen 
in the Cosmic powers of the Tfmiirti (Brahma, Vijnu and 
Siva). 

In one sense the whole universe which is described as 
having fourteen regions or dimensions, can be said to be 
directly borne by Mahavisnu. Says the Catuiiati: 

Sim&umaratmana Vi$puh sapta-lokan adhah-sthitan ! 

dadhre $e§ataya lokan bhuradin urdhvatafi sthitan II 
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— “As the power ensouling the Simlumara, Visnu holds 
the seven worlds lower to it ( adhahsthitdn ) while as Adifiesa 
He supports on Himself the seven regions beginning with 
the earth.” 


The Mother is described as love. 

ftpTOFTT ?«STT II 

A vidydmm antas-timira-mihira-d vipa-nagari 
jaddnam caitanya-stabaka-makaranda-sruti jhan; 
daridranam cinta-mani-gunanikii janma-jaladhau 
nimagmnam damslrd mura-ripu- vardhasya bhavati. 

3 The dust of Thy feet is the Island City, wherefrom 
takes place the luminous sun-rise of spiritual illumination 
driving away the over-casting darkness of ignorance in the 
hearts of devotees. It forms the duster of flower buds, 
from which gushes forth the nectar of intelligence, enliven- 
ing the dull-witted. It is a veritable necklace of wish- 
yielding gems for the poverty-stricken. And for those 
immersed in the ocean of Samsara, it becomes their up- 
lifter like the Tusk of Visnu (which raised the earth from 
submergence in Pralaya waters when He incarnated as the 
Cosmic Boar). 
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Notes: In the previous verses the Mother was described 
as Power absolute. In this verse it is pointed out that 
She is also love working for the spiritual and material welfare 
of devotees. The ‘tusk of Visriu’ is a reference to the Varaha- 
vatara, when as the Cosmic Boar He lifted the earth on His 
tusk from the Pralaya waters after destroying the Asura 
Hiranyaksa, who had hid the earth in Pralaya wateis. 

4 

This verse repeats in poetic figures, the graciousness of the 
Mother: 

?th <s*Rfqr ^ srterowfsnir 
crer-f^ firpft n 

Tvad anyah panibhydm abhaya-varado daivataganah 
tvam ekd n'aivasi prakatita-var' dbhityabhinayd ; 
bhaydt trdtum datum phalanx api ca vaiichd samadhikam 
iaranye lokandm tava hi carandv eva nipuv.au. 

4 All Deities other than Thee bestow boons and give 
shelter from fear by the pose of their hands. Thou alone 
art not given to any such external demonstration of giving 
boons and shelter. For, O Refuge of All, Thy very feet 
(without any demonstration) are themselves inherently 
capable of sheltering devotees from the great fear of 
Samsara and of giving them much more than what they 
pray for! 


Notes: The uniqueness of the Devi, distinguishing 
Her from other Deities, is shown by this figure of speech. 
Bestowal of freedom from fear and granting of even more 
than what a devotee prays for, are in Her very nature, and She 
has no need to show off such powers by the poses of her hands 
like other Deities by Varadabhayamudra. For example in 
verse 7 where the Devi’s form is described, there is no such 
pose of hand. But there are other conceptions of the Devi 
where we find such a pose. 

5 

The Divine Mother is described as the source of fascinat- 
ing attraction. 

3TT nrft gTfrgHf'T otta-TOra i 

Haris tvdm aradhya pranata-jana-saubhdgya-jananim 
purd narl bhutvd Pura-ripum api ksobham anayat; 
smaro'pi tvdm natvd rati-nayana-lehyena vapusd 
munindm apy antah prabhavati hi mohdya mahatdm. 

5 Adoring Thee, who art the bestower of prosperity 
on all Thy votaries, Hari (Visnu) was able to become a 
charming female and stir waves of passion in the minds of no 
less a Deity than Hara, the Destroyer of the Three Cities. 
And Sinara (Cupid, the god of love), through Thy adoration, 
got a form — a veritable feast for the eyes of his consort 


35 


34 SAUNDARYA-LAHARl 

Sat! — , with which he has become capable of causing deep 
infatuation even in the minds of sages. 

Notes: Perhaps reference is made in the first line to 
the incarnation of Visnu as Mohini or the charming damsel. 
According to some authorities, Visnu is the Rsi for one of the 
Vidyas (Vaisnavi-Mantra) connected with the Devi. Hence 
he is Her devotee. By meditating on Her he obtained same- 
ness of form with Her, and with that form, charmed the 
mind of Siva. Kama Deva, the god of love, also has gained 
the power over the minds of all only through Her grace. 

6 

It is now stated that it is the Mother’s grace that lends 
power to Kama Deva over all beings. 

fafjfTTsTT: 

WcT: I 

K* frai 

Dhanuh pauspam maurvi madhu-kara-mayi panca visikhah 
vasantah samanto malaya-marud dyodhana-rathah ; 
tathapy ekah sarvam Himagiri-siite kdm api krpdm 
apangdt te labdhvd jagad idam Anaiigo vijayate. 

6 (Look at Kama Deva [Cupid] and his equipments — 
how ineffective they are in themselves !) His bow is made 
only of flowers; its bow-string is a line of honey-bees; he 
has only five arrows, and these are made of flowers; his 
minister is the (periodical and undependable) spring season; 
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his battle-chariot is the (shifting and formless) Malaya 
breeze; and above all he is Ananga, the bodiless one. Yet, 
O daughter of the Mountain! Messed by Thy gracious 
side-glance, he, by himself alone, is victorious over the 
whole world. 

Notes: Though bodiless and equipped with insubs- 
tantial equipments, Kama Deva, the god of love, is able to 
conquer all and have sway over the whole world because of 
the grace bestowed on him by the Devi. 

7 

Mother Tripurasundari’s form is described and She is 
invoked: 

'TTKT gfawfa 

Kvanat-kanci-ddma kari-kalabha-kumbha-stana-natd 
pariksind madhye parinata-sarac-ccindra-vadam ; 
dhanur bdndn pdsam srnim api dadham karatalaih 
purastdd dstdm nah Pura-mathitur aho-purusikd. 

7 May the Divine Mother Tripurasundari, the Pride 
(Ahanta or i-sense) of Siva the Destroyer of the Three 
Cities., vouchsafe Her presence before us— the Mother with 
Her slender waist girdled with jingling mini-bells, with Her 
frame slightly bent ia the middle by the weight of Her 
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breasts that bulge like the frontal globes of the forehead 
of a young elephant, with her face resembling the autumnal 
moon, and with her hand sporting a bow, arrows, a noose 
and a goad! 

Notes: The Devi is called the Aho-purupka, the 
Pride or I-sense of Siva, because Siva as Prakasa (pure lumino- 
sity) becomes aware of Himself as T when He is reflected 
in His Vimarsa-Sakti (the objective counter-part). That 
Vimarsa-sakti, which makes- Siva conscious of Himself as T, 
is the Devi. The form described here is said to be what shines 
in the Manipura-cakra of a Sadhaka of the Samaya path 
when he contemplates on his fourfold identity with the Devi. 
For explanation of the fourfold identity, see notes on Verse 41 . 

8 

External worship of Sakti in the Sri-Cakra is described 
here: 

f^cTT^r-ir| I 

Sudha-sindhor tnadhye sura-vitapi-vati parivrte 
mani-dvipe nipo’pavana-vati cintdmani-grhe ; 
sivdkdre mance Pcirama-siva-paryanka-nilayam 
bhajanti tvdrn dhanydh katicana cid-ananda-laharim. 

8 Fortunate indeed are the few who adore Thee, 
the Inundation of Bliss-Consciousness, as abiding on a 
mattress, that is Paramasivaflhe Supreme Siva or Sadasivaj 
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spread on a couch, which too is an aspect of Siva, placed in 
a chamber of wish-yielding gems (Cintamani), amidst a 
Nipa pleasure garden, in Manidvipa (Isle of Gems), which 
is situated in the Nectar-Ocean and fringed by rows of 
celestial Kalpaka trees. 

Notes: This and the verse following are highly 
esoteric. They deal with the Kaula and Samaya (external 
and internal) worship of Sakti. The worship done through 
the mystic diagram called Sri-Cakra is described in anthrq- 
pomorphic terms in this verse, and the various conceptions 
mentioned in it are symbolised by the various parts of Srl- 
Cakra. 

The Nectar Ocean or Sudha-sindhu is represented in the 
Sri-Cakra by what is called the Baindava-sthana. It is the 
region of the small circle in the middle of the Cakra. In the 
Sri-Cakra drawn according to Samayacara (Sfsti-cakra), the 
small central circle is in the quadrangular space formed 
by the various intersecting triangles — the four Siva triangles 
with their apex downward and the five Sakti triangles with 
apex upward. If the Sri-Cakra is drawn according to the 
Kaula sect (Samhara-cakra), the circle will be in the small 
triangle in the centre, forming the first of the five Sakti triangles 
with their apex going downwards and the four Siva triangles 
with their apex upwards. It will be noted, that the number 
and the direction of the triangles vary in the two schools. 
Cf. illustration. 

The Sri-Cakra with forty-three triangles in it, is said 
to be the Home, and sometimes the Body, of Siva-Sakti. As 
the Baindava-sthana (the central circle) has all the parts of the 
Sri-Cakra involved in it, it has special importance, and is 
specially called the Abode of Siva-Sakti. The verse seems to 
imply the supremacy of the Devi over all Deities like Siva, 
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Visnu, Brahma etc., who are represented as Her accessories — 
as mattress, throne, seat bearers etc. 

9 

The internal worship of 4akti, consisting in the ascent 
of the Kundalini by meditation, through the various Cakras to 
the Sahasrara is described here: 

^ ^TTSTT^ fHTf? 

^ it 

Mahim muUdhare kam api manipUre hutavaham 
sthitam svddhisthdne hrdi marutam dkaSatn upari; 
mono' pi bhru-madhye sakalam api bhittva kula-patham 
sahasrdre padme saha rahasi patyd viharase. 

9 Having penetrated the Prithvi (Earth) element 
situated in the Muladhara, the Jala (Water) element in the 
Manipura, the Agni (Fire) element in the Svadhisthana, 
the Vayu (Air) element in the Heart or Anahata, the 
Akasa (Sky) element above the former in the Visuddhi, 
and Manas (mind) in the Ajna between the eye-brows, 
Thou, ascending through the Susumna or the Kula Path, 
sporfest with Thy Consort in the solitude of Sahasrara the 
Thousand-Petalled Lotus (above in the head). 

Notes: In this verse Svadhisthana is placed after 
Manipura, whereas in the usual order it is just the reverse. 
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It is explained that this is done to keep the Elements in their 
evolutionary order. For further explanation see Introduction 
to Verse 39. 

The meditative or Samaya adoration of Tripurasundari, 
is what is described herein. It consists in the awakening of 
the Kundalini and directing that Power to the Sahasrara in 
the head. Kundalini is the Sakti or Power of the Jlva (or the 
Individual Spirit). The Jlva is a part of Siva, the universal 
and transcendent Spirit, and Tripurasundari is the name of 
His cosmic Sakti represented as the Universal Mother who 
is adored in this hymn. The Jlva being a part of Siva, His 
Sakti is a part of Tripurasundari. It is this Sakti of the 
Jlva that is known as Kundalini. Siva as the Jlva is in the 
subtle sphere represented by the brain in the body, which is 
described technically as Sahasrara or Thousand-petalled 
Lotus; and the Sakti of the Jiva, known as the Kundalini, is 
resting in the sphere represented by the base of the spine called 
Muladhara, which is also called Trikona. It is called Kun. 
dalini or the Coiled-up Power, and conceived as a coiled up 
serpent, because the Sakti, having finished the evolution of the 
body together with the nervous system and the subtle body 
of the Jlva, has become contracted, as a result of which the 
Jlva is established in body-consciousness and awareness of 
the physical world as the sole reality. The Jlva in this state 
is in the imprisonment of the nervous system and apprehends 
Reality only through it. Now this state is the state of ignor- 
ance and involvement in Samsara. The spinal column is 
what connects the Siva as Jlva in the brain with his Sakti as 
Kundalini, and spiritual enlightenment comes when the 
Sakti, which is sleeping or lies contracted in the Muladhara, 
Is roused up and enabled to unite with Siva in the Sahasrara. 
The Samaya or internal worship of Sakti consists in this 
awakening of Her through concentrated meditation and 
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uniting Her with Siva. This is what is described in this 
verse. 

In this process the nervous and psychic structure of the 
human personality are involved. The brain, the seat of 
Siva, is what makes knowledge (Jnana-Sakti) and action 
(Kriya-Sakti) possible. The impulses connected with the 
above functions come from the brain, and travel through two 
main Nadis (nerves), which proceed through the left and 
right sides of the spine. They are called Ida and Pingala, 
and are, or correspond to, the afferent and the efferent nerves 
of modern physiology. Through the Ida, sensations of external 
contacts by the senses are carried to the brain, and through 
the Pingala the reactions of the self-conscious principle in the 
brain are communicated to the mind and senses. They thus 
link the brain centre with the base of the spine where Kundalini 
is resting. Besides, from them proceed all the subsidiary 
nerves to all parts of the body conveying all the sense impres- 
sions to the brain and the reactions of the brain centres to 
them, resulting in knowledge and action. 

Between the Ida and the Pingala, through the centre of the 
spine runs another nerve, the canal centralis. In the Yogic 
language of India this nerve, or what psychically corresponds 
to it, is called Susumna (also Kula-patha). The Susumna or the 
canal centralis is considered hollow according to the Yogins. 
But if it is identical with the central canal running through 
the spine, it is not hollow but full of what is called the spinal 
fluid * It is called hollow probably because it is not con- 
stituted of nerve fibres like the other nerves, or it, like the Ida 
and the Pingala, is a psychic conception. Susumna is closed at 
the bottom and is inactive in man in ignorance. Now the 

*The reader is requested to read an article, given as 
appendix, for the modem anatomist’s view on these questions. 


psychic process involved in spiritual enlightenment consists 
in the opening of the closed orifice of the Susumna by restrain- 
ing the flow of energy through the Ida and the Pingala. This is 
achieved by the restraint of respiration through the practice of 
Prapayama, or the concentration achieved through the intense 
devotion of the Bhakta or the Vicara (discriminative process) 
of the Jnanl. The collected and concentrated energy strikes 
on, and awakens, the Kundalini, which thereupon rises up 
through the hollow mystic path of Susumna, piercing its 
bottom, which is closed in the state of ignorance. In its 
upward flow, the awakened Kundalini draws up all the life 
forces in the parts of the body below, leaving those parts cold. 
For, all those life forces are only emanations from the Kunda- 
lini. It is only when the Susumna is thus opened and the 
psychic energy restrained from its course along the Ida and 
the Pingala, and made to go up the Susumna towards the centre 
in the brain, that consciousness is released from the imprison- 
ment of the nervous system, which the Spirit as the Jiva has 
evolved for close association with material Nature. 

The awakened Kundalini in the course of its rise touches 
and brings into operation the six psychic centres (Cakras or 
Plexuses) corresponding to six points along the Susumna. 
These six Cakras (Plexuses) are represented as lotuses with 
drooping petals. The lowest at the level of the anus, is called 
Muladhara, represented as a lotus with four petals, wherein 
Kundalini dwells contracted or asleep in the state of ignorance. 
It is formed of Prthvi-tattva (Earth Element). Earth is also 
the last evolute of Prakrti (Nature), after producing which the 
creative power remains contracted or coiled up as the Kunda- 
lini. Above it, at the level of the genitals, is Svadhisthana, a 
lotus with six petals. It is made of Agni-tattva (Fire 
Element). Above it at the level of the navel is the Plexus 
known as Manipura having ten petals and composed of Jala- 
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tattva (Water Element).* Above that at the level of the heart 
is the Plexus called Anahata, a lotus of twelve petals, consisting 
of Vayu-tattva (Air Element). Above that at the level of the 
throat is the Visuddhi-cakra, made of Akasa-tattva (Sky 
Element), pictured as a lotus having sixteen petals. Above 
even that, at the level of the eye-brows is the Aj'na-cakra as a 
two petalled lotus, composed of the Manas-tattva (Mind 
Element). Beyond that i.e. above the Kula Path at the level 
of the middle brain is the Thousand Petalled Lotus known as 
Sahasrara, which is the seat of Siva. 

Now the roused up Kundalini, touching each of these 
Cakras or Plexuses, rises up and unites with Siva in the 
Sahasrara. As the Kundalini touches them, each of the 
lotuses is said to blossom, and reveal before the Jiva totally 
new and subtle dimensions of Reality. The gross world, 
which we are now aware of, is the vision of Reality when the 
Kundalini is at the lowest Cakras, the Muladhara, and 
Svadhisthana. This gross world is perceived in the Maha- 
kasa, gross space. Subtler and subtler realms of Bliss- 
Consciousness subsisting in the new dimension of CittakaSa 
(mental space) and CidakaSa (spiritual space) are revealed as 
the Kundalini touches and awakens the higher and higher 
Lotuses or centres. These seven centres, it is said, are related 
to their respective levels of consciousness in the cosmos. 
These levels are described as the seven regions, increasing in 
subtlety from the earth — the Lokas known as Bhu, Bhuvar, 
Suvar, Mahar, Tapa, Jana, and Satya. The centres from 
Muladhara upwards are levels from which one can relate 
oneself to these subtle planes of consciousness. The visions 

*In the usual way of enumeration, Svadhisthana comes 
earlier and Manipura afterwards. But in Saundaryalaharl 
it is reversed to keepmp the evolutionary order of the Elements 
as stated earlier in this note. Cf. introductory note to Verse 39. 


of the Deity that come to one are described in Verses 36 to 
41 of the Text. When the Kundalini is united with Siva in 
the thousand-petalled Head-lotus known as the Sahasrara, 
the higher evolution of the Jiva is completed and Absolute 
Consciousness, which is Absolute Bliss too, is attained by the 
meditating aspirant. This union takes place in the still 
subtler dimension of Cidakasa (Pure Consciousness). When 
the Kundalaini comes down to the lower levels again, the 
Samadhi ’ends and the earth consciousness is again attained 
as stated in the next verse. 

The Sii-Cakra. which forms the Yantra (the diagrammatic 
symbol) for worship, is the symbol of the Thousand-petalled 
lotus in the brain, the centre of Siva. The six psychic 
centres through which the Kundalini passes aic also included 
in the $r!-Cakra, these being the grosser manifestations of 
Siva-Sakti until they present themselves as the grossest 
evolute, the Element Earth. The various parts of the diagram 
known as Srl-Cakra, which is of high esoteric significance, 
stand for all these evolutes, which are calculated as twenty- 
five in number. The external worshippers or the Kaulas 
use a modified form of it as the symbol of worship of £iva- 
gakti, whereas the pure Samaya or meditative worshippers 
try in meditation to rouse the Kundalini and unite her with 
Siva, as described in the verse. There is however a Mi6ra 
or mixed intermediary form of worship where external 
symbol and meditative processes are used for worship together 
with Mantras. This seems to be what most people follow. 
There are very few aspirants capable of pure meditative 
adoration. 

It will be relevant to point out here that there is a view 
that it is not proper to identify the Yogic Cakras, Nadis etc., 
with the anatomy of the spinal column and the brain as under- 
stood in modern science. For, the modern anatomical 
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descriptions of these regions vary very much from the Yogic. 
So the more cautious attitude is only to maintain that there 
is only a correspondence and not identity, the Yogic centres 
being in the Suksma or subtle body. For the anatomy of 
the spinal column from the point of view of modern science, 
see Appendix. 

10 

The descent of the KundalinT after Samadhi to the 
Muladhara is described in this verse. 

1 1 

Sudha-dhara-saraii carana-yugaldntar vigalitaik 
prapancam sincantl punar api ras'dmndya-mahasah; 
avdpya svcim bhumim bhujaga-nibham adhyusta-valayam 
svam dtmdnam krtvd svapisi kulakunde kuharini. 

10 Drenching the whole manifested multiplicity (the 
prapanca, here meaning the seventy two thousand Nadis 
of the Jiva) with the nectar flowing from Thy feet, Thou 
(the KundalinT representing Tripurasundari) descendest 
from the exuberance of the Nectarine Radiance of the 
Moon (here the Sahasrara where the KundalinT unites with 
Siya) into the hollow of Thy own sphere in the Muladhara 
at the lower end of the Susumna, assuming Thy serpen- 
tine form (of three and a half coils) and sleepest therein. 
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( Notes: As a result of the successful performance of 
the Samaya or internal worship of Sakti through meditation, 
the Kupdalini, which is only another name for the Sakti of 
the individual Jiva lying dormant in the Muladhara, is 
awakened and made to pass through the six plexuses (Cakras). 
As it passes through them, different subtle dimensions of 
Reality become open to the Jiva, and finally when the Kunda- 
lini reaches the Sahasrara, the Thousand -petalled Lotus in the 
brain, perfect Samadhi ensues. This is referred to in the 
previous verses as “Thou sportest with Thy Consort in -the 
Lotus of .Sahasrara.” . 

I The Sahasrara is in this verse described by the expression 

Rasanmaya-mahasdh — the Nectarine Radiance of the Moon. 
According to the science of Yoga, the head is called the 
sphere of the Moon. In that sphere is the Sahasrara or the 
Thousand-petalled Lotus, within which is the §ri-Cakra. The 
centre of the Si i-Cakra, the Bindu, is the place of the Devi 
in union with §iva. The shower of nectar emerging from 

! Her feet saturates the whole body-mind of the Sadhaka 
with bliss. 

From the Sahasrara the KundalinT again descends to the 
Muladhara, if she is still in identification with all the past 
impressions and tendencies born of the Karmas of the Jiva. 
It is probably for this reason that Swami Vivekananda describes 
KundalinT in his Raja Yoga thus: “Now the centre where all 
those residual sensations are, as it were, stored up, is called 
the Muladhara, the root receptacle, and the coiled up energy 
of action is KundalinT ‘the coiled up !’ ” Only in the case of 
those whose minds have been erased of all impressions, does 
the KundalinT remain in complete absorption in 5iva in the 
Sahasrara and the Samadhi remains spontaneous and con- 
tinuous and even irrevokable. That is probably why Sri 
Ramakrishna, whose mind was free from all desires, and was 
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naturally tending to Samadhi, created artificial desiies like, 
‘I want to see so and so’, ‘I want to eat such and such a thing’ 
etc., in order that they might exercise a downward pull on 
the Kupdalinf and prevent her absolute mergence in Siva. 

Regarding this subject of the rousing of the KuijdalinI 
and her descent, it will be relevant to quote Sri Ramakfsna’s 
views on it, as the Master is expounding it from his own 
experience and not from mere book lore. In the Gospel of 
Sri Ramakrishna (Vol. I, p. 499) he says: “Yoga is not 
possible if the mind dwells on Kamini-Kancana (lust and 
gold). The mind of a worldly man generally moves among 
the three lower centres— those at the navel, at the sexual 
organ and at the organ of evacuation. After great effort and 
spiritual practice the Kundalini is awakened. According to 
the Yogi there are three nerves (Nadis) in the spinal column 
—Ida, Pingala and Sujumna. Along the Susumna are six 
lotuses or centres, the lowest being known as Muladhara. 
Then comes successively Svadhis{hana, Maijipura, Anahata, 
ViSuddhi and Ajna. These arc the six centres. The Kunda- 
lini, when awakened, passes through the lower centres and 
comes to the Anahata, which is at the heart level. It stays 
there. At that time, the mind of the aspirant is withdrawn 
from the three lower centres. He feels the awakening of the 
Divine Consciousness. In mute wonder he sees that radiance 
and cries out: ‘What is this! what is this!.’ 

“After passing through the six centres, the Kundalini 
reaches the Thousand-petalled Lotus known as the Sahas- 
rara, and the aspirant goes into Samadhi. 

“According to the Vedas, these centres are called ‘Bhumis’ 
or planes. There are seven such planes. The centre at the- 
heart corresponds to the fourth plane of the Vedas. Accord- 
ing to the Tantra there is in this centre a lotus called Anahata, 
with twelve petals. 
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“The centre known as the Visuddhi is the fifth plane. 
This centre is at the throat and has a lotus with sixteen petals. 
When the Kundalini reaches this plane, the devotee longs to 
talk and hear only about God. Conversations on worldly 
subjects, on ‘sex and gold’, cause him great pain. He 
leaves the place where people talk on these matters. 

“Then comes the sixth plane, corresponding to the 
centre known as the Ajna. This centre is located between 
the eyebrows, and it has a lotus with two petals. When the 
Kundalini reaches this, the aspirant sees the form of God. 
But still there remains a slight barrier between the devotee and 
God. It is like a light inside a lantern. You may think you 
have touched the light, but in reality you cannot because of 
a barrier like glass. 

“And last of all is the seventh plane, which according 
to Tantra is the centre of the Thousand-petalled Lotus (Saha- 
srara). When the Kundalini arrives there, the aspirant 
goes into Samadhi. In that lotus dwells Sat-cid-ananda 
Siva, the Absolute. There the Kundalini, the Awakened Power 
(Sakti),- unites with Siva. This is known as the union of 
Siva and Sakti. 

“ In that state the life force lingers for 

twenty-one days and then passes out. But Ifivarakotis, such 
as Incarnations, can come down from this state of Samadhi. 
They can come down from this exalted state, because they 
like to live in the company of devotees and enjoy the love of 
God. God retains in them the Ego of Knowledge or the 
Ego of Devotion, so that they may teach men. Their minds 
move between the sixth and the seventh planes.” 

Further he says (Gospel Vol. II P. 829): “Sometimes 
the spiritual current rises through the spine, crawling like 
an ant. Sometimes in Samadhi, the soul swims joyfully in 
the ocean of Divine ecstasy like a fish. Sometimes like a 
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monkey, that current suddenly with one jump reaches the 
Sahasrara. Sometimes again the spiritual current rises like a 
bird hopping from one branch to another. Sometimes the 
spiritual current moves up like a snake going in a zig-zag 
way; at last it reaches the head and one goes into Samadhi. 
A man’s spiritual consciousness is not awakened unless the 
Kundalini is aroused. One’s spiritual consciousness is not 
awakened by the mere reading of books. One should also 
pray to God. The Kundalini is aroused if the aspirant feels 
restless for God. Talk on knowledge from mere study and 
heresay! What will it accomplish? 

“Just before attaining this state of mind, it has been 
revealed to me how the Kundalini is aroused, how the lotuses 
of the different centres blossom forth, and how all this cul- 
minate in Samadhi. This is a very secret experience. I saw 
a boy of twenty-two or twenty-three years old, exactly resembl- 
ing me, enter the Susumna nerve and commune with the 
lotuses, touching them with his tongue. He began with the 
centre at the anus and passed through the centres at the 
sex organ, navel and so on. The different lotuses of those 
centres— the four-petalled, six-petallcd, ten-petalled and so 
forth — had been drooping. At his touch they stood erect. 

“When he reached the heart — I distinctly remember it — 
and communed with the lotus there, touching it with his 
tongue, the twelve-petalled lotus, which was hanging head 
down, stood erect and opened its petals. Then he came to 
the sixteen-petalled lotus at the throat level and the two 
petalled lotus in the forehead. And last of all, the Thousand- 
petalled lotus in the head blossomed. Since then I have 
been in this state.” 


11 

The making of the SrT-Cakra, which is the most noted 
diagrammatical representation of the Devi in Her transcendence 
and also in Her cosmic manifestation, and which is meditated 
upon in the centre of the thousand-petalled lotus in the head 
and also worshipped externally inscribed on a Bhurja-patra 
(parchment) or metal, is now described. 

srfavrcfa: ftroffcrfa: i 

fet^fsr: HTSJ cT9T qf^cTT: II 

Caturbhih sri-katithaih hiva-yuvatibhih paiicabhir api 
prabhinndbhih Sambhor navabhir api mula-prakrtibhih ; 
catus-catvarimsad vasa-dala-kaldsra-tri-valaya- 
tri-rekhdbhih sardhani tava iarana-kondh parinatdh. 

11 The four Sri-Kanthas (Siva cakras) and the five 
Siva-yuvatis (Sakti- cakras) are the nine Mula-prakrtis 
or basic manifestations, and these are apart from Sambhu 
(the Bindu or small circle in the centre). Then there are 
two lotuses, one of eight petals and another of sixteen, 
besides three surrounding circles and three lines. This 
forms Thy mansion with forty-four Konas (triangles). 

Notes: 1 . There are two schools of the Sakti 
Cult known as the Samayacarins and the Kaulas. The 
philosophical differences between them are dealt with in the 
Introduction, and will be explained also in the comments on 
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the relevant verses that are to come. Here their main diff- 
erence in the drawing of the Sri-Cakra, also known as Sri- 
Yantra, has to be explained. The text of the Saundarya- 
lahari is put in such a way that it can be interpreted as appli- 
cable to the practice of both the schools. 

In the Samaya version of the Sri-Cakra (known as 
Srsti-cakra), the Srikanthas or Saiva triangles are four, and 
they are drawn with their apex downward, and the Siva- 
yuvatis or Sakti triangles are five with apex upward. The 
central small' circle (Bindu) is in the quadrangular space in the 
middle formed by the intersecting triangles. In the Kaula 
version (known as Samhara-cakra), the Saiva triangles are 
four with apex upwards, and the Sakti triangles are five with 
apex downwards. The Bindu (the small central circle) is 
in the small central triangle with apex downwards. 

These nine triangles are to be distinguished fromSambhu, 
or the Bindu (the central circle), which represents Siva-Sakti 
in union, known technically as Sadakhya-kala, out of whom 
have come all the cosmic manifestations represented by the 
four Srikanjhas and the five Siva-yuvatis, which are placed 
in juxtaposition to indicate that Siva and Sakti are both 
involved in creation. These triangles together are called the 
nine Mula-prakrtis, because they represent the Source Sub- 
stance of the whole Cosmos. This Mula-prakrti, according 
to the Sakta philosophy, is said to consist of twenty-five 
categories representing Sakti and Siva in evolved state. 
These, as counted from the gross to the subtle, are: The five 
gross elements, the five Tanmatras, the five organs of percep- 
tion, the five organs of action. Mind, Maya, Suddha-Vidya, 
MaheSvara, and Sadasiva. According to other enumera- 
tions there are many more categories. These are to be taken 
as included in the twenty-five. 

These nine triangles constitute the core of the Sri-Cakra. 


They form forty-three Konas (triangles)— one in the central 
triangle ( trikona ), eight in the first figure surrounding it 
( aftafcona ), twenty in the next set of two surrounding figures 
together ( daSara-dvitaya ) and fourteen in the last figure 
( caturdaiara ). Thus we get forty-three Konas. To this is to 
be added the central circle (Bindu). Thus we get the 44 
items forming the central core of Sri-Cakra mentioned in the 
verse as iarana-korja (abode) of the Devi. 

Besides, there are in the diagram of the Sri-Cakra surroun- 
ding it, the two sets of lotuses ( padmas ), one consisting of 
eight petals ( a$(a-dala ) and the other of sixteen ( sodaia-dala ), 
the three circles ( vrtta-traya ), and the three boundary lines 
0 bhiipura-traya ). These external portions are regarded as 
merged in the triangles forming the core of the Sri-Cakra — 
the first (i.e the a^a-dala) in the central triangle {trikona), 
forming the core of the Sri-Cakra, the second ($ odasa-dala) 
in the eight-cornered figure {a$takona), the triad of circles 
{vrtta-traya) in the two ten-cornered figures (da'sara-dvitaya) 
next to it, and the fourth {bhupura-traya) in the fourteen- 
cornered figure {catur-daiara) next to it. 

In theTantrika tradition there are three kinds of symbols 
for the Deity. These are the vigrahas or images, the Yantras, 
(also known as Cakras or the geometrical designs) and Mantras 
or the sound symbols. Of these, the first two are worshipped 
externally, and the last used for communion through silent 
repetition (Japa). The Uttara Kaulas or Gaudlva Saktas 
consider the body also as a symbol of the Devi for worship. 
A symbol is considered as identical with the Devata. Of 
all theYantras used for the worship of the Devi, theSri-Cakra 
(Sri-Yantra) is the most famous, and all initiated followers 
of the Devi cult will have it drawn or engraved in metal, 
bark etc. and established in a place for periodical adoration . 
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Besides the distinction of Srsji-cakra and Samhara-cakra, 
there are three ways of designing the Cakra according to 
three different traditions which are called Meru-prastara, 
Kaildsa-prastara and Bhuprastara. In the design and 
placement of the various deities in different parts of the Cakra 
as also in worship, there are differences in these traditions. 
In the centre of the design, in the Bindu is placed Devi 
Tripurasundari or Sri-Vidya as one with Siva, and in 
the other parts of the Cakra, the Devis emanating from 
Her. 

The Sri-Cakra is considered a complete representation 
of the Devi in the transcendent and the evolved conditions. 
Thus the Sri-Cakra represents Siva-Sakii, on the one hand, 
as the Sahasrara or the Thousand-petalled Lotus in the brain, 
and, on the other, as the evolved categories of the mind and 
the five elements— Aka§a,Vayu,Agni, Apalj and Bhuh, which 
are the constituents of the six Lotuses (the plexuses) through 
which theKundalinl rises to the Sahasrara in her course through 
the Susumna. They are included in the Sri-Cakra, worshipp- 
ing which is equal to adoring the Devi in all the Lotuses 
and the Sahasrara. Besides thus representing the microcosm 
(the individual), the Sri Cakra stands also for the macrocosm 
(the whole universe extended as all the spheres) with the Devi 
as its source. The various elements constituting the Lotuses 
are Cosmic Elements too. Thus the Sri-Cakra also stands 
for the Devi or Sakti evolved as the universe. The Sri- 
Cakra is thus in every way considerd the highest symbol for 
the adoration of the Devi. It is therefore called the Abode of 
Siva-Sakti or sometimes their Body. 

Further, about the symbolism of Sri-Cakra, Arthur 
Avalon states as follows in his translation of Anandalahari : 
In Kamika, a Mantra-sastra, the human body (the microcosm) 
as also the whole universe (or the macrosm) is taken to be the 


‘sri-Cakra and their correspondence is given according to the 
Kaulas as below: 

Microcosm 

Five Sakti angles Four Saiva angles 

1. Tvak (Skin) 6. Majja (Marrow) 

2. Aspk (blood) 7. Sukla (Semen) 

3. Mamsa (flesh) 8. Prana (Vital force) 

4. Meda (Lymph) 9. Jiva (Soul) 

5. Asti (bones) 


Macrocosm 

Sakti angles Siva angles 

Five Bhutas, five Tanmatras, Maya, Suddha-Vidya 

five Karmendriyas, Mahesvara and SadaSiva, 

five Pranas and Manas 


Standing outside these twenty-five categories are two: 
(1) Maya in combination with Mahesvara turned into the 
Jivathe Spirit in bondage, and (2) Suddha-Vidya in union with' 
Sadasiva become the Kala known as the Sadakhya represented 
as the small central circle in the Baindavasthana. The Sada- 
khya, the source of all categories, is the pre-creative state of 
Siva-Sakti in union, preparatory to the separation as PrakaSa 
and Vimarsa (Subject and Object). It transcends all the 
Kalas. Nada, Bindu and Kala are the three stresses in the 
process of the Subject-Objectless Reality polarising into the 
Subject and the Object. The three Puras are these three 
stresses and Tripurasundari is the Divine Sakti transcending 
the three stresses but yet expressing and embodying them. 
The three stresses go together, though they are analysed as 
three. The creative will ‘May I be many’ is the vibration 
technically termed as Nada (cosmic sound). In it is involved 
the other stresses called Bindu, and Kala. It is the state 
wherein the Prakaaa and the Vimarsa, the Subject and the 
Object, begin to be distinct but not divided. The Object or 
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the This-sense is the Vimar^a, the Reflector, whose presence 
alone makes the Pure Consciousness or Prakasa realise 
Himself as the ‘I’. That is why the Devi is called in verse 7 
as Siva’s ‘dhopurufikd’ i.e. Pride, the I-sense embodied. The 
appellation Sadakhya applied to Her means, Sat akhya yatah — 
that state in which there is the first notion of being, i.e. the 
world experience with this notion of ‘I am’. 

The meditation on Tripurasundari as practised by some, 
is as follows; 

Bdldrkdyuta-tejasam tf-nayanam raktdmbqrolld-sinim 
ndn'dlamkrti-rdjamdna -vapusam bdlo'durat-sekhardm 
hastair ikfu-dhamis srinim suma-sarampasam muda bibbratim 
Srl-Cakra sthita-sundarim tri-jagatam ddhdra-bhutdm smaret 

“Possessed of the radiance of a tnousand morning suns; 
having three eyes; resplendent in Her cloth of reddish tinge; 
with Her form beautified with various decorations; wearing 
a crown with the crescent moon in it; sporting in Her hand 
a bow of sugarcane, goad, arrows of flowers and a cord — on 
the Divine Beauty of this description dwelling in the middle 
of $ri-Cakra supporting all the worlds, I meditate.” 

In verse 7 another meditation on the Divine Mother in 
Maijipura-cakra has been given. 

12 

The splendrous beauty of Tripurasundari is described 
figuratively. 

sficfr^ST: i 


Tvadiyam saundaryam Tuhina-giri-kanye tulayitum 
kavindrclh kalpante katham api Virinci-prabhrtayah ; 
yaddloka'utsukyad amara-lalam ydnti manasd 
tapobhir dus-prapdm api giriia-sdyujya-padavim. 

12 O Daughter of the Mountain of Snow! The grea- 
test of poets like Brahma-in trying assiduously to portray 
Thy beauty, faU to find any other object to describe it 
through comparison. For, even the heavenly damsels (who 
are the most noted entities available to compare in respect 
of beauty) attain, out of their eagerness to experience Thy 
beauty, only to an imaginative identification with the State 
of Oneness with Siva, which is difficult to gain even by 
severe austerities. (They seek to do so because only 
Thy Eternal Consort Siva has the privilege of absorption 
in Thy beauty, and oneness with Him alone can help one 
experience it.) 

' Notes: The verse attempts to describe the incom- 
parablencss of the beauty of the Devi through a highly indirect 
poetic' device. The heavenly damsels are the most beautiful 
beings known to poetic fancy. When the poet seeks to 
describe the Devi’s beauty by comparing it to theirs, he finds 
that this will be most inappropriate. For, these damsels, 
absolutely dissatisfied with their own beauty and desiring to 
enhance it, find that the only way for it is to become parti- 
cipants in the Devi’s beauty vicariously by meditating on Siva 
and attaining to oneness with Him, the Devi's Eternal Consort, 
who alone has a full experience of Her beauty and is steeped 
in it. 

In this connection it will be worthwhile to note what 
Sri Ramakr?na says about the beauty of Tripurasundari. 
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Swami Saradananda says in his biography of the Great 
Master: “The visions of Gods and Goddesses he had were 
numerous, ranging from the two-armed to the ten-armed 

forms of the Mother Although all the forms of 

the Mother were extraordinary in beauty, the Master main- 
tained .that they were not worth comparison in that respect 
to that of Rajarajesvari, otherwise called Sodasi (the same 
as what is known in southern tradition as Tripurasundarl). 
The Master said about Her, “I saw in a vision the beauty of 
the person of Soda£I, which melted and spread all around” 
illumining the quarters.” (The Great Master). 

13 

How for those who seek it, the grace of the Devi can 
enchance their attractiveness, is described in rather erotic 
terms (Sp/i gar a) common in Indian poetics: 

o 

mm: \ 

^TcT 1 1 

Naram varsiydmsam nayana-virasam narmasu jadam 
tavd'pdhga’loke patitam anudhdvanti iatasah; 
galad-veni-bandhah kuca-kalasa-visrasta-sicayd 
hathdt. trutyat-kdncyo vigalita-dukula yuvatayah. 

If Thy gracious side glance falls on even a very 
decrepit old manwho is ugly to look at, and whose erotic 
sensibilities are dead, he will be followed in ail haste in 


their hundreds by love-lorn young women having their 
locks scattered, their rotund breasts exposed by the 
loosening of their brassieres, and their girdles suddenly 
broken in excitement, thus letting their wearing clothes slip 
down. 

14 

This verse describes how the Divine Mother Tripura- 
sundari is both transcendent and immanent. 

f cn% i 

Ksitau sat-paiicasad dvi-samadhika-pancidad udake 
hutdse dvd-sastU catur-adhika-panca&ad anile; 
divi dvih-sattrimsan manasi ca catuh-sastir iti ye 
inayukhds tesam apy upari tava paddmbuja yugam. 

In the Bindu in the centre of the Sahasrara is Thy 
transcendent Station (padambuja- yugam or pair of lotus 
feet) far above the Cakras to which Thy Rays (or luminous- 
manifestation as Saktis) reach in the following combinations 
—fifty six in the Muladhara which partakes of the character 
of Prithvi (Earth Element), fifty-two in Manipura which 
partakes of the character of Jala (Water Element), sixty 
two in the Svadhisthana which partakes of the character 
of Agni (Fire Elemsnf), fifty four in Anahata which partakes 
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of the character of Vayu (Air Element), seventy-two in 
Visuddhi which partakes of the nature of Akasa (Ether 
Element), and sixty four in Ajna which partakes of the 
character of Manas (Mind). 

Notes: The functioning of Tripurasundari the Divine 
Mother, who is the source of the totality of the Cosmos or 
Macrocosm (Brahmanda) as also of the individual hody-mind 
Miciocosm (Pipdanda), is described here in terms of Her dia- 
grammatic symbol, the SrT-Cakra, which stands for Sahasrara, 
the Thousand petalled Lotus in the brain, the centre of which, 
known as Bindu, is the seat of Tripurasundari . That centre is 
indicated in the verse as padambuja-yugam or pair of lotus 
feet, here translated as Thy Station. From here 360 Raimis or 
Rays are said to proceed to the six Cakras beginning with 
Muladhara, which are indicated in the verse by the names of 
their constituent elements like Prthvi and so on. Rays 
(RaSmis) are the potencies of the universal Sakti, Tripura- 
sundari. All the Cakras have an individual reference and 
also a cosmic reference. In the cosmic sense the 360 rays 
are the various Mother-powers, all manifestations of Tripura- 
sundari, by whom the various dimensions of the Cosmos 
are controlled and upheld. In the individual sense the 360 
RaSmis are the main nerves proceeding from what corresponds 
in the nervous system to the six Cakras in the Susumna and 
expands as the 72,000 nerves ( nadis ) controlling the body 
according to the Pauranika and Tantrika conceptions. They 
all have their source in the regions corresponding to the six 
Cakras, which are referred to in the verse by the names of the 
Elements, of which they are constituted. Thus the verse 
describes Tripurasundari as the Supreme Mistress of the 
Macrocosm (Brahmanda) and the Microcosm (Pindanda). 
Just as the sun is the centre and support of all the rays radiating 
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from it, Tripurasundari is the centre and support of the whole 
cosmos' as also of all individuals constituting it. 

15 


How poetic faculty is stimulated by contemplation of 
Tripurasundari is described below: 

wgw c^t tfcTT 

<*rfaTcTO: II It 

Saraj-jyotsnd-suddhdm sasi-yuta-jata-juta-makutam 
vara-trasa-trdna -sphatika-ghutika-pustaka karam; 
sakrn na tvd natvd katham iva satdm sannidadhate 
madhu-ksira-draksd-madhurima-dhiinndh phanitayah . 


How can torrents of words, excelling even honey, milk 
and grapes, help flowing from the mouth of good men who 
but once make prostration to Thee who art endowed with 
the lustre of the autumnal moon, who art holding Thy two 
hands in the pose of granting boons and offering protection, 
and sporting in the other two a rosary of crystal beads and 
a book, and who wearest the crescent moon in Thy crown 
of plaited locks! 

Notes: It is to be noted that the Devi is described here 
as holding Her two hands in the pose of granting boons and 
offering protection, whereas in Verse 7, she is described as 
having the distinguishing feature of not demonstrating her 
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possession of such powers by any pose of hands, like other 
Deities. The explanation may perhaps be that these two verses 
refer to two different conceptions of the Mother. 

16 

Again the worship of the Devi as Aruna, the Crimson- 
coloured Goddess, is praised as the means for at tainin g great 
literary proficiency and poetic genius. 

aari Tsg f rmr ft n <\%u 

Kavindrandm cetah-kamala-vana-baVatapa-rucim 
bhajante ye santah katicid arundm eva bhavatim; 
virinci-preyasyds iarunatara irngdra-lahari- 
gabhirabhir vdgbhir vidadhati satdm ranjanam ami. 

O Mother, Thou Aruna, the Crimson-coloured God- 
dess, art like the light of morning’s rising sun to the lotus 
flowers constituted of the minds of gifted poets (helping, 
as Thou dost, their poesy to blossom forth). Therefore, 
those devoted men who adore Thee become capable of 
delighting the minds of assemblies of literary connoisseurs 
with the majestic flow of their words surging like waves - 
of erotic sentiments emanating from youthful Sarasvaii, 
the Goddess of Learning. 


17 

This verse along with the previous two is concerned with 
meditation for those who desire great literary excellence. 

^ SRfa tfftRPrfsr H: I 
ST ^cTf tfTrstTHT TOfa TT^cTf 

II V3 «l 

Savitribhir vacant sasi-mani-iild-bhanga-rucibhir 
vasiny'adyabhis tv dm sab a janani samcintayati yah; 
sa kartd kdvydndm bhavati mahatdm bhangi-rucibhih. 
vacobhir vagdevi-vadana-kamaV dmoda madhuraih. 

O Mother! Those who meditate on Thee in association 
with Vasin! and allied Deities— who are all the sources of 
speech and whose radiance resembles the lustre of freshly 
cut Candrakanta gem (moon stone)— can become the 
authors of poetical works as delightful as those of great 
ones (like Valmikl and Kalidasa), and sweet with the frag- 
rance of the mouth of Sarasvat!, the goddess of poesy and 
learning. 

Notes: Vasini, KamcsvarT, Modini, Vimala, Arupa, 
Jayini, SarveSvari and Kaulini are the eight deities who are 
referred to as the sources of speech and therefore as aspects 
of Sarasvati who is the Deity of speech. These eight Deities 
preside over the eight group of the letters of the alphabet— 
a-, ka-, ca-, {a-, ta-, pa-, ya-, sa-, and Sa. They have all their 
respective places in the Sri-Cakra. Meditation on Tripura- 
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sundari as including in Herself all theseDeities is recommended 
for the growth of poetic capabilities. 'Fragrance of the 
mouth of Sarasvati’ means that the poet-devotee will be like 
an embodiment of Sarasvati Herself in respect of literary 
excellence. 

is 

In this and the following verse are described certain medita- 
tions that make one extremely attractive to women. 

& tot sr: i 

a^Nhwr ^>fcr h men 

Tanuc-chdyabhis te taruna-tarani-iri-saranibhir 
divam sarvdni ttrvim arunimani magndtn smarati yah ; 
bhavanty asya trasyad-vana-harina-Salina-nayandh 
sahorvasyd vasydh kati kati na girvdna-ganikdh. 

How can numerous celestial courtesans like Urvasi 
with eyes resembling in beauty those of timid does of the 
forest, help being attracted by a person who meditates on 
the beauty of Thy form which bathes the heaven and the 
earth in its crimson radiance resembling the rising sun. 

Notes: The verse does not mean that a devotee as des- 
cribed above attracts women consciouly or runs after them. 
He becomes so attractive in form that women may run after 
him, but he remains unperturbed and looks upon all their 


attractiveness as a trifle, having experienced the divine beauty 
of the Mother. 

19 

The same subject (Madana) as in the above is dealt with 
in another meditation: 

ipcro gwffi r & wrwnwtfUT i 

SIStH TOfa ^facTT 

^TOfa n 'W II 

Mukhani bindum krtvd kuca-yugam adhas tasya tad-adho 
hara’rdhatn dhyayet yo Haramahisi te manmatha-kaldm ; 
sa sadyah samksobham nayati vanita ity'atilaghu 
trilokim apy'Siu bhramayati ravindu-stana-yugam. 

O Consort of Hara ! A votary who thinks of a woman’s 
face in the Bindu (the dot in the triangle), her twin breasts 
below it and ‘the half of Hara’ ( hardrdha ), still below, and 
contemplates Thy Manmathakala on those spots (and thus 
gets identified with her in meditation) will quickly stir the 
mind of any woman. This indeed is a trifle for him. 
For, in no time he can fascinate even the Triloki (the 
three worlds conceived as a woman) with the sun and moon 
as breasts. 

Notes: To many, meditations of the type given in this 
and the previous two verse may look jarring in a devotional 
text like the Saundaryalaharl. It may not appear so, when it 
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is remembered that the Sakti cult stands for Bhukti (enjoyment) 
and Mukti (liberation). The Vedic religion stood for all the 
four values of life — Dharma, Artha, Kama and Moksa. So 
meditation suited for aspirants after all these values are 
found in this hymn. Pure devotees need not adopt them. 

There is also another view about this meditation which 
is called Kamakala-dhy&na. According to this view the medita- 
tion is really on the form of the Devi and the purpose of it is 
the overcoming of Kama or sexuality, just as the Bhagavata 
claims that the devout study of the Rasakrida episode in the 
Bhagavata with full faith in the divinity of Krs^a is Hrdroga- 
Samanam (what leads to the erasing of the universal disease of 
the heart, namely, sexuality). It is probably with reference 
to this view of the verse that Sri Sahkaracarya says in his 
Devi-bhujanga that by identifying oneself in meditation with 
the Devi’s parts, one gets identification with Her. The verse 
runs as follows: 

Maha-mantra-rajanta-b\ jam parakhyam 
svato nyasta-bindum svayam nyasta-hardam; 
bhavad-vaktra-vaksoja-guhy'abhidhnnam 
svarupam sakrd bhavayet sa tvam eva 

20 

Meditation for gaining other extraordinary powers are 
given in the following verse: 

sr nrf^fsrR 

3cf varafa srararc-fg'TsrT n r o i i 
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Kirantlm angebhyah kirana-nikurumba’mrta-rasam 
hrdi tvam adhatte hma-kara-silamurthim iva yah; 
sa sarpdmm darpam iamayati sakunf adhipa iva 
jvara-plustan dr sty a. sukhayati sudhadhdra-siraya. 

He who meditates on Thee, who sends forth luminous 
waves of Bliss from Thy body as an image of moonstone 
does, will be capable of humbling the pride and ferocity of 
serpents by his mere look, like Garuda himself. Nay, like 
the nectar-showering Nadi (nerve), his look can cure any 
ailment, including the afflictions of fever. 

21 

The meditations described earlier are for persons prompted 
by worldly desires — the pursuit of Artha and Kama. In the 
following verse is given a meditation for men of purified mind 
who seek Moksa or liberation from the clutches of materia- 
lity. 

fa^uurt cR I 

Tatil-lekha-tanvim tapana-sasi-vaisvdnara-mayim 
nisannam sanndm apy upari kamaldndm tava kaldm; 
mahd-padma’ tavydm mrdita-mala-mdyena manasd 
mahantah pasyanto dadhati paramd'hldda-laharim. 
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The noble spiritual aspirants, whose minds are free 
from impurities like lust and greed and from the hold 
of Maya consisting of ignorance, egotism and the like, are 
filled with thrills of spiritual Bliss by experiencing Thy 
lightning-like Kala (Sakti in union with Siva known as 
Sadakhya) in the core of the Thousand-petalled Lotus, 
which transcends the six lotuses beginning with the Mula- 
dhara inclusive of Thy manifestations as fire, sun and 
moon in them. 

Notes: The lightning-like Kala referred to here is 
Sadakhya-Kala, which is a special technical expression to 
denote the Sakti in the creative role, known also as Maha- 
tripurasundari. For a detailed exposition of the mean- 
ing of the concept, reference may be' made to Notes on 
Verse 35. 

The six lotuses beginning with the Muladhara are 
explained in the notes on verse 9. The Muladhara and Sva- 
dhislhana are grouped together as the region of darkness 
where the Devi manifests as Fire. This region terminates 
in Brahmagranthi (the knot of Brahma). The significance of 
Granthis is probably ‘a level of consciousness’. Brahmagranthi 
is the terminus of physical consciousness. The two Cakras 
above it, the Manipura and the Anahata are terminated in 
Visnu-granthi, which is the region of Sun and therefore of 
light. The two Cakras above it, the Visuddhi and the Ajna, 
terminate in Rudragranthi. It is the region of the Lumi- 
nous Moon. Still above is the thousand-petalled lotus, 
the abode of Siva-Sakthi as the Creative Stress known as 
Sadakhya-Kala. That transcendent plane is called Jyo- 
tirmandala in contrast to the lower spheres. 
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22 

The supremely gracious nature of the Devi is described 
in the verse: 

tffcTTfa cW 3T& Ufa fare 

ffa '<*'■ i 

n ^ n 

Bhavdni tvam dase mayi vitara drstim sakarundm 
iti stotum vdnean kathayati Bhavdni tvam iti yak; 
tadaiva tvam tasmai disasi nija-sayujya-padavim 

mukunda-brahmendra-sphuta-makuta-nirdjita-paddm. 

Whoever, desiring to pray to Thee in terms like ‘Oh 
Bhavani. bestow Thy gracious glance on me, Thy servant, 
even before he utters ‘ Bhavdni tvam' (May I) become Thou’, 
Thou art wont to bestow on him the status of oneness with 
Thy feet, at which Divinities like Visnu, Brahma and Indra 
are performing the lustration ceremony with the brilliance 
of their diadems (as they bow down their heads in pro- 
stration). 

Notes: In the first line of the Verse, ‘Bhavani tvam’ is 
in the vocative case, and is part of a prayer, addressing the 
Devi as ‘O Bhavani or Consort of 3iva.’ There is a pun on 
the word as used in the second line. It is used there as a 
verb in the first person of the imperative mood and means— 
Bhavdni = May 1 become tvam = Thou. This conveys the 
meaning of the Vedantic dictum ‘That Thou art’. The Devi 
is so gracious towards Her devotees who serve Her and 
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surrender to Her in absolute devotion, that She bestows on 
them much more than they have in mind to pray for. He 
prays for Her grace only, but She gives Herself to him by 
raising him to Her own Status. This is an emphatic assertion 
of the idea that the Advaitic consciousness can be had only 
through Divine grace, and not through the scholastic under- 
standing of the Mahavakya— Tat tvam asi, or Thou art That. 
Sri Ramakrsna expresses this idea beautifully in the parable 
of the faithful servant. A gardener works hard and pleases 
the Master with the plentiful produce he raises from the 
garden. The master, being pleased with him beyond measure, 
seats him on his own seat and tells him, “You are as dear to 
me as myself.” But if the servant sits on the seat of the 
Master without such approval, he will be ejected. 
The Advaitic consciousness is thus a gift that the grace of 
God alone can give. Texts like the Bhagavata, Adhyatma 
Ramayana and Avadhuta Gita support this doctrine. 
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The verse that follows is of great doctrinal importance. 

^ c\ 

Tvayd hrtva vdmam vapur aparitrptena manasd 
sarir'ardham sambhor aparcun api sanke hftam abhiit; 
yad etat tvadrupam sakalam arundbham trinayanam 
kucabhyam dnamram kutila-sasi-cilddla-makutam. 
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I have a feeling that, unsatisfied even after having 
appropriated the left half of Sambhu (Siva) as Ardha- 
narisvara,(a form half man and half woman), Thou hast 
also invaded his right half; for Thy form that shines in 
my heart is totally crimson in complexion and slightly 
bent by the weight of the two breasts, besides having three 
eyes and the crescent moon in the diadem. 

Notes-: In the Ardhanarifivara (androgyne) form, Siva’s 
left side is depicted in the shape of the Devi, in colour, contours 
etc. appropriate to those of a woman... The Devi and Siva are 
conceived here as half and half of the Deity, and thus, Siva 
and Sakti are here of equal importance. Prakrti, the Devi, 
is here the power of Purusa or Siva, the Absolute Being. 
Power and Power-Holder are identical like fire and its brilli- 
ance-distinct but not different. The devotee-poet, however, 
finds in his meditation that in the form that manifests in his 
heart, the features of the Devi like crimson complexion, 
breasts, three eyes, the crescent moon in the crown etc., have 
invaded and overshadowed the white colour etc. of the 
Siva-half on the right, thus making one feel that She has 
absorbed Siva into Herself. This gives ground to the doctrine 
of the Sakta sect known as the Kaulas, who maintain that 
in the creative cycle Sakti has absorbed the Siva-tattva, and 
She the Sakti alone need be worshipped. In the light of this 
and some other verses Saundaryalaharl seems to support the 
Kaula doctrine, also. See Introduction. 
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The supreme place of Sakti in creation is asserted in this verse. 
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*RT flfs r? fm- 

Jagat sute dhata harir avati rudrah ksapayate 
tiraskurvan etat svam api vapur itas tirayati; 
sada-purvah sarvam tad idam anugrhnati ca Sivas- 
tavdjndm dlambya ksana-calitayor bhru-latikayoh. 

Brahma brings forth the universe; Hari (Visnu) 
sustains and protects it; Rudra destroys it; and Isa (Mahes- 
vara) absorbs all these Deities (including the universe in 
involution) into Himself and disappears into Sadasiva (the 
Ultimate Category). Then (when it is time for a new 
cycle of creation to begin) Sadasiva, on receiving the 
mandate from Thee by a movement of Thy creeper-like 
brows, blesses (i.e. manifests and restores) them into 
activity (as before in the previous cycle). 

Notes: The theory of creation held by all Vedantic 
sects, as also by Buddhists and Jains, is cyclic and evolu- 
tionary. There is no first creation and a final destruction. 
Creation is only a projection of the universe out of the state 
of involution in the first cause. These periods of mani- 
festations and dissolutions are called Kalpa and Pralaya, 
each -lasting for billions of human years. Generally in 
most cults the elements all dissolve in Prakrti and Prakrti 
begins to evolve the categories that go to make up the 
universe. Here in this verse, which upholds the Sakti cult, 
Sakti seems to be differentiated from the Prakrti, and made 
into the ultimate principle in the creative cycle. Prakrti 
dissolves in Sadasiva, who is distinguished from Rudra the 
destroyer. 
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The Devi is distinguished from Prakrti as being the 
Supreme Power (Sakti), of whom Prakrti can only be an effect. 
It is She who orders the creative process and SadaSiva, who 
conserves all the seeds and tendencies of the previous creative 
cycle, only brings them into manifestation. Thus it is She and 
not He that fulfills the role that Prakrti performs in other 
cults. Sakti is here made the all-in-all in the creative cycle. 
It has therefore been asserted in the very first verse of this text 
“United with Sakti, Siva becomes endowed with the power 
to create the universe. Otherwise He is incapable of even 
movement.” In philosophical terms we may say that the 
ultimate Reality is Being-Will. Without Will, Being is as 
good as non-existent. Will is in Being, but it is Will that 
makes Being significant. In fact Being and Will cannot be 
separated. Though one, they could be distinguished in 
thought, and in the Sakti cult Will is taken as all-important 
in the creative and redemptive processes. This universal 
Will is the Bhagavati, the Divine Mother Tripurasundari. 

The conception of the Devi given in this and the previous 
verse militates against the theory of the equality of Siva and 
Sakti maintained by the upholders of the Samaya doctrine. 
At least in places like this Saundaryalahari goes against 
this theory and supports the Kaula school. Its leaning how- 
ever is towards the Samaya doctrine on the whole. 
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This verse expresses the supremacy of the Devi over 
all other Deities. 

^TT fafaT 1 
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^?t fttk 

?P??gff^cT-^'hm-^fST: II ^ II 

Traydndm devanam tri-guna-janitandm lava S/ve 
bhavet pujd pujd lava caranayor yd viracitd; 
tathd hi tvat-pado' dvahana-mani-plthasya nikate 
sthita hy'ete satvan mukulita-karottamsa-makutdh. 

The worship done at Thy feet, O Consort of Siva, 
is also the worship of all the tliree Deities Brahma, Visnu 
and Siva, who have their origin in Thy three Gunas (Rajas, 
Sattva and Tamas). They require no special worship, 
because they are ever waiting with their joined palms held 
above their diademed heads in salutation to Thee by the 
side of the foot-stool of diamonds that bear Thy feet. 
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The imperishable nature of Siva-Sakti is asserted. 

qfrmft ^fcT f?TSJ?T«r I 

fe# farTfcTtfa -vm 

fafrfa ^ ll^ll 

Virincih pancatvam vrajati harir dpnoti viratim 
vinaSam kinaso bhajati dhanado ydti nidhanam; 
vitandri mdhendri vitatir api sammilita-drsa 
mahd-sanihare ’smin viharati sati tvat-patir asau. 


VirincTi (Brahma) is reduced into elements: Hari 
(Visnu) retires into passivity: KTnasa (Yama the god of 
death) himself dies; Kubera the god of wealth meets with 
his end; and Indra with all his followers closes his eyes in 
destruction. When such, O Sati (chaste Consort of Siva), 
is the state of all beings at the time of the total dissolution 
( mahdsamhdra ) of the universe, Thy husband Sadasiva 
alone is sporting. 

Notes: The poet-devotee addresses the Devi as Sati 
or Chaste Consort, implying that this 'indestructibility of 
Sadasiva is due to the Devi’s pativratya (whole-hearted faith- 
fulness to the husband), which according to Hindu belief, is 
supposed to generate great power in a woman. Here the 
poet fancies this belief is applicable even to Siva-Sakti, the 
Divine Pair, too. The dominance of Sakti in the creative 
cycle seems to be asserted once again. 
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The attitude of devotees of high spiritual attainment 
(Jivan-muktas) is described in this verse: 

*TfcT: l 

o c 

^ II ^ II 

Japo jalpah silpam sakalam api mudra-viracam 
gatih prddaksinya-kramanam asanddy’ dhuti-vidhih ; 
prandmah samvesah sukham akilam atmarpana-drsd 
saparyd-parydyas lava bhavatu yan me vilasitam. 
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May everything that I do with the sense of self-dedica- 
tion (Atmarpana-drsa)be items in Thy service— my prattle, 
the utterance of Thy Mantra; the movements of my hand, 
the gestures and poses of Thy worship; my walking, Thy 
circumambulation; my eating, fire-sacrifice to Thee; the 
stretching of the body in sleep and rest, prostration to Thee; 
and all my enjoyments, offerings made to Thee. 

Notes: Laksmidhara specially warns in this connection 
that the acceptance of all ingredients of worship by the 
worshipper for himself is not what is meant here. It is rather 
their abandonment. Whatever enjoyments come to him in 
the course of life, he is not to accept them as for himself, 
but make an offering of them to SadaSiva. 

Further he remarks that this verse really refers to those 
Samayins who have become Jivan-muktas (liberated in life) 
and yet remain in worldly life. They experience all activities 
of life as offerings to Devi. But for Samayins who are not 
in worldly life, worship consists only in practising the four- 
fold identification with the Devi in the Cittakaaa (sky of the 
mind). That is, they do not practise any worship of external 
symbol of Siva-Sakti like the Sri-Cakra engraved in metal, but 
practise only the meditative worship, which has no external 
rituals and ingredients, but consists only in the practice of the 
fourfold identification. (See Notes on verse 41 for more 
information on the fourfold identification). 

Here it has to be pointed out that the drift of Laksmi- 
dhara’s warning and of his comments is to safeguard against 
the intrusion of the Kaula doctrine that all enjoyments that 
are had through the body-mind is an offering to tsiva-Sakti. It 
is Siva-Sakti that has manifested in a real sense as the universe 
including all living beings in it. In this sense the body and 
mind of the Sadhaka too are Siva-Sakti, they being a manifesta- 


tion of the Divine pair. Laksmidhara, who is a staunch 
critic and opponent of the Kaula system, does not want this 
verse to be taken as a justification of the latter’s doctrine. 
So he points out that this verse has application only to Jivan- 
muktas (liberated-in-life), who even after attaining to that state 
live as householders. It does not refer to Sadhakas and 
YogeSvaras. For them the worship is to be done only in the 
Srl-Cakra, which is identical with Sahasrara and all the six 
lower Cak’ras, and if they are ‘YogeSvaras’ their worship will 
be the practice of the fourfold identity which is described in 
detail in the comments under verse 41. 
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The supremacy of the Devi is again asserted. 

faftJ-STcTO<srT?n fefore: i 

II ^ II 

Sudhdm apy asvadya pratibhaya-jard-mrtyu-harinlm 
vipadyante visve Vidhi-Satamakhddya divisadah; 
karalam yat ksvelam kabalitavatah kala-kaland 
na Sambhos tan-mulam tava janani tdtanka-mahintd. 

Even after consuming Amrta (nectar), which confers 
freedom from the fear-inspiring decrepitude of old age and 
of death, Deities like Brahma and Indra perish finally at 
the time of cosmic dissolution. But even in spite of taking 
the terrible poison of Kalakuta, Thy Consort Siva enjoys a 
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life-span that has no end. The cause of this, O Mother, is 
indeed the unique glory of Thy ear ornament! 

Notes: This is a poetic fancy used for demonstrating 
the uniqueness of the Devi. In Hindu mythology Amyta or 
immortal drink was produced when the Milk Ocean was 
churned by Devas and Asuras, and all the Devas partook of it 
and became immortal. Inspite of this the lives of all these 
Devas are bound to end at the time of cosmic dissolution. 
But in place of Amfta, Siva drank the poison of Kalakuta, 
which also had come out of the Milk Ocean at the time of its 
churning. But this dreadful poison, capable of burning up 
the whole universe, only remained as a blue mark, beautifying 
the fair throat of Siva. Siva thus not only did not perish at 
that time, but survives even the cosmic dissolution, as it is 
in Him that the whole universe with the Deities gets absorbed 
as stated in Verse 24. This eternal existence of Siva is 
attributed to the power and glory of the Devi’s ear-ornament 
constituted of eternal time symbolised by the sun and the 
moon. In the Hindu household practice, the ear-ornaments 
of a woman are removed when she becomes widowed. But 
the Devi’s ear ornaments, namely endless Time, is repre- 
sented by the sun and the moon, and She can thus never be 
widowed. As a requirement for this, Her Consort Siva 
also has to be endowed with eternal existence.- She therefore 
is the cause of Siva’s eternity. 
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Through another poetic fancy, the supremacy of the DevT 
is revealed, while her modesty as an ideal wife is also conveyed. 
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cTW li ^ II 

Kiritam vairincatn parihara purah kaitabha bhidah 
kathore koilre skhalasi jahi jambhari-makutam ; 
pranamresu'etesu prasabham upaydtasya bhavanam 
bhavasy’dbhyutthane tava parijanoktir vijayate. 

On Thy Consort Bhava approaching Thy abode 
unannounced, Thou springest up in such great haste to 
receive Him, whereupon Thy attendants (in their concern 
for thy safety from any possible injury) caution Thee, crying 
out, “Deign to keep away from the diadem ofVirinci 
(Brahma); avoid tumbling over the heavy crown of Kaita- 
bhari (Visnu); beware of the crest of Jambhari (Indra).” 

Notes: The great haste of the Devi in receiving Siva 
indicates Her solicitude as an ideal wife, while Her utter un- 
concern for the prostrating Deities shows their insignificance 
before Her limitless glory. 
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The glory of the Divine Mother is further brought out 
by describing the greatness attained by one meditating on Her 
in identifiction. 
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Sva-deh’odbhutabhir ghrnibhir animady&bhir abhito 
nisevye nitye tvam aham iti sadd bhavayati yali; 
kim-dscaryam tasya tri-nayana-samrddhim trnayato 
mahd-samvartdgnir viracayati nirajana-vidhim. 

O Mother eternal and adored of all! By ever 
meditating with a feeling of identification with Thee, who 
art surrounded by divine powers like Anima which are only 
rays emanating from Thy feet, a devotee attains to glories 
far above even those of Siva. What wonder then that 
even the conflagration of Cosmic Dissolution proves only 
to be the rite of Nlrajana to him. 

Notes: Nirajana is the ceremony of waving, light before 
a Deity as a part of the service. It is otherwise called Dip’d- 
rddhana — adoration by waving light etc. Now the fire of 
Cosmic Dissolution, which consumes everything, is only a 
rite of this kind to the Devi, as also to a person who becomes 
established in a sense of identification with the Devi through 
meditation; for, it is so to the Divine Mother with whom he 
has become one. Besides, the conflagration of Cosmic 
Dissolution has adverse effect only on beings who are included 
in the Cosmos. But a true worshipper who has attained to 
identity with the Devi transcends all the cosmic processes, 
as he is one with the Devi, and so all cosmic processes become 
adoration to him as they are to the Devi. 
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The special glory of Saundaryalahari and the special form 
of worship of the Mother inculcated in it are described in this 
verse. 
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Catuh-sastyd tantraih sakalam atisamdhdya bhuvamm 
sthitas tat-tat-siddhi-prasava-para-tantraih pasupatih; 
punas tvan-nirbandhiid akhila-purusdrth' aika ghatand- 
svatantram te tantram ksiti-talam avdtitarad idam. 

Pasupati (Siva) at first remained satisfied after 
‘deluding’ (atisandhaya) the world, by giving out the sixty- 
four Tantras, which expound practices conferring only one 
or another of the various psychic powers and worldly 
fulfilments. Afterwards, on Thy special insistence, He 
revealed this Thy own Tantra to the world, independent 
of all the others and capable of conferring all the Puru- 
sarthas— Dharma, Artha, Kama and Moksa— on the 
votaries, by itself. 

Notes: This verse has been the subject of very elaborate 
and conflicting commentaries by Laksmidhara and other 
commentators, and they have raised issues regarding the 
value and validity of the majority of the religious literature 
known as the Tantras. The names of the sixty-four Tantras 
and their nature are briefly touched upon by Laksmidhara. 
The purpose of all these Tantras is, according to him, the 
attainment of psychic powers, and most of them include 
rites of the Kapalikas and Digambaras, which are cruel and 
immoral in nature. They are therefore called Veda-bahya — 
not included in Vedic tradition. This opinion, however, is 
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not accepted by another great authority on the Tantras, 
Bhaskararaya. According to Laksmidhara, Siva is said to 
have ‘deluded’ the world by giving out those sixty-four 
Tantras. 'Deluded' here means only that he gave through 
them the means for short-lived worldly fulfilments, which 
could only divert a man from the true end of human life, 
namely, Mok$a or liberation from the bondage of Samsara, 
the cycle of births and deaths. There are, however, aspirants 
of different competency. Several of them might care only 
for powers and for worldly ends. To meet the needs of 
such people only, these sixty four Tantras were given out 
by Siva. Delusion consists in taking the pursuit of these 
ends as the purpose of those Tantras. 

But because of the Devi’s condescension for man. She 
insisted on Siva to reveal this Tantra i.e. ‘Thy Mantra’ which 
is given in an indirect way in the next verse dealing with 
Sri-Vidya, which is. the path of the Samayins and is capable 
of yielding all the Purusarthas, including Moksa. 

There are three types of worship of the Devi according 
to the tradition of the Tantrikas— Kaula, Misra and Samaya. 
Kaula path, according to Laksmidhara, is external worship of 
a type not approved by the Vedas. Kundalini, according 
to Laksmidhara, is sought to be roused in Muladhara by 
the Kaulas and that is considered their end. This, however, 
is contradicted by authorities on the Kaula tradition like 
Arthur Avalon and others. Misra or combined is the middle 
course, which adopts something of external worship and 
something of the Samaya or meditative adoration. For 
more information on the views of other schools, reference 
may be made to the Introduction. In the pure Samaya 
worship, the already roused up Kundalini is raised to the 
Anahata Cakra and there worshipped in the Sri-Cakra in the 
heart-lotus with all ingredients mentally conceived in the 


Cidakasa or the spiritual sky. She is then led to unite with 
Siva in the Sahasrara. This meditative adoration leading the 
awakened Kundalini to the Sahasrara is the special Tantra 
referred to in this verse. 

According to Laksmidhara, the eligibility for the practice 
of the disciplines of the different types of Tantras is based 
on the aspirant’s purity of mind, which to his all too orthodox 
outlook is determined by the birth of a person. Unfortu- 
nately he attributes this to Pasupati (Siva) also. He maintains 
that these sixty-four Tantras, which he condemns as Vedabahya 
(outside the pale of the Vedas), are meant for persons of low 
birth and the progeny of anuloma and pratiloma marriages. 
For the Traivarpikas, that is, the Brahmanas, K§atriyas and 
VaiSyas he says there are the five Tantras known as 3ubha- 
gama-pancaka, which are purely Vedic and attributed to 
Vasis{ha, Sanaka, Suka, Sanandana and Sanatkumara. The 
discipline inculcated in them is pure Samayacara, whereas the 
other sixtyfour. corrupted by Vamacara practices, are for 
the Kaulas, who necessarily must be persons born in the 
inferior castes. He also mentions a group of eight Tantras 
called Candrakaldstaka—C andrakala, Jyotsnavati, Kalanidhi, 
Kularnava, KuleSvarl, Bhuvanesvarl, Barhaspatya, and 
Durvasamata. He maintains that both the three Varnas and 
Sudras have eligibility for the disciplines of these, but for the 
three Varnas all the practices they inculcate are according to 
Savyamarga (proper path) while in respect of the paths for 
Sudras and mixed castes, the texts give also practices which form 
apasavyamarga (improper path). According to some it is the 
teachings of these eight Tantras, which contain both Samaya 
and Kaula ways, that is called the Misra or the mixed. 
The general understanding however is that the Tantra tradi- 
tion does not make any distinctions based on birth, unlike the 
Vedic. 
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There is a modem view differing from that of old 
commentators on the, meaning of this verse. The sixty-four 
Tantras referred to here are not the sixty-four Vamacara 
Tantras beginning with Mahamaya and Sambara Tantras but 
what are known as the sixty -four Kalas or fine arts beginning 
with music and the rest, which are meant for giving man 
joys of the senses. They can all be called Tantras, as 
that word signifies only ‘the means for attaining an end’. 
It is also to be noted that what is signified by the expression 
idam tantram, ‘this Tantra’, in this verse can be meaningful 
only if it refers to Saundaryalahari as a whole and not to the 
Mantra given in the next verse. A Mantra in itself cannot 
be called a Text. So the reference as 'idam' or ‘this’ is to 
Saundaryalahari as a whole, which is a means for the 
attainment of Mukti (liberation), besides the desirable 
fulfilments of this world. It is only in this sense that Siva 
is spoken of as ‘deluding’ the world, and 'not by revealing 
Texts inculcating the objectionable rites of the Kapalikas. 

According to Bhaskara Raya, the expression Idam tan- 
tram refers to Vamakesvara Tantra. 

32 

‘Idam tantram’ (this Tantra) mentioned in the last verse 
is now given out in code words: 
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Sivah saktih kdmah ksitir atha ravih hitakiranah 
smaro hamsah sakras tadanu ca pard-mdra-harayah ; 
ami hrllekhabhis tisrbhir avasdnesu ghatitd 
bhajante varnds te tava janani ndm'dvayavatdm. 

O Mother! The parts that combine to form Thy 
name (Mantra) are three groups of syllables— first, the 
group Ka, e, i and la indicated by the words Siva. Sakti, 
Kama and KsitI; second, the group ha, sa, ka, ha and la 
denoted by Ravi, Sltakirana, Smara, Hamsa and Sakra; 
and third, the group Sa, Ka, and la denoted by Para, Mara 
and Hari, together with Hrllekha (syllable Hnm) added at 
the end of each of the three groups of syllables. 

Notes: The Mantra of Tripurasundari is what is revealed 
through these code words. It is in the tradition of Hindu 
sages to give Mantras only in an indirect form in texts. It 
will be got by arranging the three groups of above syllables one 
group after the other in order. The Mantra as given in the 
text has only fifteen letters and is therefore often called 
Panca-daSdk$uri (fifteen lettered) Mantra. But Laksmidhara 
points out that there is one more letter to be added to it, which 
has to be given by the Guru to the disciple privately, and is 
not therefore given in the Text. 

The Mantra therefore is really Sodasaksari (sixteen 
lettered) according to him. 

Lak§midhara, however, states that anyone who desires to 
understand the full Mantra on reading his commentary is a 
disciple of his, and for the benefit of such persons, he gives 
in his commentary the last symbolic letter ( Srim ) also to be 
added at the end of the last group given in the text in the 
paneadaiak$ari form, thus giving it in its full form as Soda- 
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sak$ari. As he did not consider it against tradition, we too 
are printing it. 

This last syllable is what gives the name Sri-Vidya to 
this form of Upasana according to Laksmidhara, and a 
commentary is incomplete unless it is also given. For the 
word Sri-vidya means the Vidya having the syllable Srim 
(Sri-bija) as its seed or essence. These sixteen syllables stand 
for the sixteen parts (Kalas) of the Devi technically known as 
sodaia-nityas. Of these the last or the sixteenth is called 
the Cit-Kala, of which all the others are only aspects. So 
it transcends the other fifteen Kalas, and is not to be classed 
with them. It is Tripurasundari Herself. It is also called 
Sadakhya-kala. 

Here it has to be remarked that there are differences 
of view about the Sri-Vidya Mantra as intrepreted above. 
It is held by several authorities that the fifteen lettered ( paiica - 
daidk$arl) Mantra in itself is Sri-Vidya. No additional Bijas 
like the Pranava Ora and even Srim are necessary. Om, 
according to this view, is the Pranava of Brahmavidya. 
Sri-Vidya has got its own Pranavas, these being Hrim, Srim, 
Aim, Klim and Saul?. 

The interpretation of Laksmidhara is considered to be 
Kadi-vidya. There are two forms of Sri-Vidya, Kadi-Vidya 
and Hadi-vidya, among many forms of that Vidya. The 
main, clear and understandable difference between them is 
this : In Kadi-vidya the Mantra begins with the syllable 'ka’ 
while in Hadi-vidya it begins with 'Ha’. It is held by some 
that Kadi-vidya leads to spiritual advancement and Hadi- 
vidya to prosperity in this life and hereafter. These distinctions 
are not universally accepted by the followers of all schools of 
Sri-Vidya, as would be seen from a comparative study of 
the interpretations of the verses 32 and 33 by Laksmidhara 
and another equally important authority Kaivalyasrama. 
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According to the interpretation of Kaivalyasrama, in the 
first Kuta or "group of syllables of the Mantra, Siva stands 
for ha, Sakti for sa, Kama for Ka, and Ksiti for la. In the 
other groups, the conversion is the' same as that of Laksmi- 
dhara.°but he omits Srim so essential for Laksmidhara. 

Thus, according to Kaivalyasrama, the Mantra conveyed 
through this verse 32 is Hadividya, while the next verse (33) 
he converts into Kadividya. Further this Mantra of 
fifteen syllables given in the 32nd verse is also described by 
him as Lopamudra Vidya, the seed of all Mantras. It has 
three parts— the first called' Vagbhavakuta, the second 
Kamarajakuta, and the third Saktikuta. According to 
Arthur Avalon, “Here the Mantra of $odasi, which is the 
basis of the Samaya form of worship, is indicated.” Sodagi 
and Tripura-sundari are thus identical. 

33 

The worship of the Devi, by those Samayins, who though 
worshipping inwardly, seek also the attainment of worldly 
prosperity, is now described, according to Laksmidhara. 

hhV 

finraft wtfTOcT-aTTTgfa-TOT: 11 33 H 

Smarcun yonim laksmim tritayam idam ddau tava manor 
nidhdy'aike nitye niravadhi-maha-bhoga-rasikah ; 
bhajanti tvam cintdmani-guna-nibaddli’aksa-valayah 
sivdgnau juhvantah surabhi-ghrta-dhdrd’huti-salaih. 
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Some connoisseurs of the highest Enjoyment 
(Mahabhogarasikah), adding before the beginning of Thy 
Mantra (verse 32) the Blja-syllables of Kamaraja (Klim), 
Bhuvanesvari (Hrlm), and Sri (SrTm) and adorned with a 
necklace of Cintamani, worship Thee with oblations 
consisting of countless streams of Kamadhenu’s ghee in 
the purified fire of Siva (i.e. Sakti established as the 
Trikona in the Anahata-cakra). 


Notes: What was mentioned in, the previous verse (32) 
is the Panca-daSaksari-mantra or fifteen syllabled Mantra 
(which according to Laksmidhara is really Sodasaksari or 
sixteen syllabled Mantra). It is here converted, according to 
Laksmidhara, into Asta-daSaksari or eighteen syllabled 
Mantra by adding before the beginning of its first group of 
syllables, the three Bija syllables Klim,Hrfm, andSrim, given 
in this verse in the code words Smara, Yoni and Lak?mi. 
It is used for internal worship by Mahabhoga-rasikas — a 
word which, according to Laksmidhara, means those 
delighting in the highest forms of Bhogas or enjoyments here 
and hereafter. From this it will be seen that Laksmidhara 
sees no Hadividya here. But none the less his interpreta- 
tion speaks of it as leading to worldly prosperity. For it 
is given tor the benefit of such Samayins or internal 
worshippers as desire also great prosperity here and 
hereafter. They perform all the rites of external worship 
in the Cittakasai or mental space. Repeating the Mantra, 
they establish the triangle (trikona) with Bindu in the centre, 
in the lotus of Anahata-cakra in the heart, and therein place 
the fire (Agui) of Svadhisthana. The centres up to Svadhis- 
thana arc spoken of as the region of Agni. By the meditative 
process, the Devi is to be brought down from the Bindu in 
the Sahasrara to the Anahata-cakra. The fire of Svadhi${hana, 
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brought to the Anahata and lighted there, is Sivagni (i.e. 
gjva or Sakti in the form of fire), who is worshipped with 
countless oblations of the heavenly cow Kamadhenu’s ghee. 
The Japa-mala worn on the neck of the worshipper is said 
to be made of Cintamani, the wish-yielding gems. All this 
is to be done thiough the meditative process. 

The special significance of the verse is that worldly 
prosperity also can be attained by this mental worship, without 
resorting to the practices of what are called the sixty -four 
Tantras. 

As in the previous verse, the. interpretation of KaivalvaS- 
rama differs from that of Laksmidhara, according to whose 
interpretation it is that we have made the English translation. 
KaivalyaSrama, unlike Laksmidhara, interprets here Smara 
as Ka, Yoni as e and Lak$mi as i and substitues these in place 
of the above-given three syllables of the first part of the 
32nd verse (as given by him), and reads it as beginning with 
ka e i la Hrim, which is the first part of the Mantra in the 
verse 32 according to Laksmidhara. Kaivalyasrama, however, 
converts here the Hadividya (as interpreted by him in the 
former Verse) into Kadividya by this change. He also 
contends that though the expressions used in the verse like 
Mahabhogarasikah appear to indicate ‘matchless worldy 
fulfilments’, these fulfilments are really the highest spiritual 
fulfilments clothed in figurative language. Probably it gives 
both the fulfilments, fulfilling the prayers of both the 
types of aspirants. Kaivalyasrama’s view is supported by 
several other commentators too. 

Anyway these different versions only show that there are 
different traditions of Sri-Vidya, and that the Mantra should be 
received from an authentic spirtual teacher representing 
any of the traditions. Then only it becomes a Mantra. 
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Learning from books is not of much use except that it gives 
one an intellectual understanding. Some commentators 
agree with Laksmidhara and others with Kaivalyasrama. 
Arthur Avalon adopts the interpretation of Kaivalyasrama. 

34 

In order to show the difference between the conceptions 
of the Devi and Siva entertained by the Samayins and the Kaulas. 
the position of the Kaulas is now stated in the verses 34 and 35. 
Afterwards in the six verses beginning with the 36th verse 
‘Tavajna- cakrastham’, the conception of the Samayins is 
elaborated. There are two schools of Kaulas known as Purva- 
Kaulas and Uttara Kaulas. First, the conception of Purva- 
Kauias is given. 

3Tcf: 

ftsrer: n 3* n 

Sariram tvam sambhoh sasi-mihira-vaksoruha-yugam 
tav'dtmdnam manye bhagavati nav'atmdnam anagham ; 
atah sesah sesity ayam ubhaya-sSdharanatayd 
sthitah sambctndho vam samarasa-parananda-parayoh . 

‘O Bhagavati! Thou art verily the body of Sam bhu 
with the sun and the moon as the two breasts. And Thy 
being is verily the flawless Sambhu, having nine aspects 
(navdtman). Therefore in the matter of relationship of 
Sesa (the accessory or the subservient factor) and Sesi (the 


nrincipal or essential entity), both (of ye) Parananda (the 
Ananda-bhairava) and Para (the Ananda-bhairavi ) stand 
on an equal footing. 

Notes- The body of Sambhu is Thyself and Thy being 
is Sambhu Himself. In reality both of you are therefore one. 
So there is no question of one of you being more important 
than the other as contemplated in the relationship of Sesa and 
j eS l (the Accessory and the Principal). Both are of equal status 
or importance. This is the view of Purva-Kaulas. Sambu 
is called Navdtman because He is characterised by nine Vyuhas 
or groups of manifestations— Kala, Kula, Nama, Jnana, 
Citta, Nada, Bindu, Kala and Jiva. These mean respectively: 
time;' colours; conventional names; knowledge undifferentia- 
ted and differentiated; mind with all its allied faculties like 
the intellect, senses etc., sound in its four forms Para, Pasyanti, 
Madhyama and Vaikharl; the six Cakras beginning with 
Muladhara; the fifty letters of the alphabet; and the enjoyer 
or the Jiva in each body. This attribute of being Navdtma 
is common to you both. 

The equality of status between Siva and Sakti is explained 
thus by Purva-Kaulas; In the creative cycle when the cosmic 
manifestation takes place Sakti is the Sesi, the Principal 
Factor. Sakti (or the Para) is then in the forefront, and Siva 
(the Paracit) is only Sesa— Subsidiary or Accessory. When 
dissolution takes place, Sakti is in abeyance in Siva, and Siva 
thus becomes the Principal. Thus the relationship of Principal 
and Accessory are alternating between them in the two cosmic 
situations, and thus there is equality ( Samatva ) btween them. 

The commonness (ubhayasddhdranata) of the relation as 
Principal and Accessory of both Sakti and Siva can be explai- 
ned in another way also, without bringing in the distinction 
between the two schools of Kaulas. The Devi is the form of 
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^iva, and Siva is the being of the Devi. So if there is a 
difference between them, it is a distinction without a difference 
and therefore what is applicable to the one is applicable to the 
other also. Both are therefore Principal and Accessory, or 
there is no such distinction in fact between them. In the 
interpreation first given, the distinction of Principal and 
Accessory is there, but their commonness (ubhayasadharay-ata) 
consists in that it alternates between Sakti and Siva in the 
two states of creation and dissolution. The first is the explana- 
tion of Laksmldhara, while the second is that of some others 
who do not see in the verses the distinction between the two 
schools of Kaulas. 

35 

The conception of the Devi obtaining among Uttara- 
Kaulas is stated in this verse: 

i 

|, ^ || 

Manas tvam vyoma tvam marud asi marut sdrathir asi 
tv am dpas tvam bhumis tvayi parinatdyam na hi par am; 
tvam eva svdtmmam parinamayitum visva-vapusd 
ciddnand’ dkaram Siva-yuvati-bhdvena hibhrse. 

Thou art the Mind, Thou art Akasa; Thou art 
also Fire. Thou art Water and Earth too. When Thou 
hast transformed Thyself in this way into the form of the 
universe, there is nothing beyond not included in Thee. 
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It is to transform Thyself into the universe that Thou 
assumest this form of Consciousness-Bliss as Siva’s Consort 
(His Sakti). 

Notes: The universe in its subtle and gross forms is 
described here as the transformation of Sakti. Though 
undergoing actual transformation into all these elements in 
their gross macro-cosmic aspect as the universe and in their 
subtle micro-cosmic aspect as the six cakras in the body, She 
is not lost in the effects unlike milk when il becomes curd, 
but retains Her identity as the Supreme Will, Sakti, described 
here as Consciousness-Bliss. This seems to be the implication 
of the expression Cid&nand’akara in the Text while at the 
same time describing Her transformation as the Universe. 

According to some, the expression Siva-yuvati (Consort 
of Siva) is only a word of address, and should be put at the 
beginning of the prose order of the verse. But when it is 
combined with ‘bhava’ and interpreted as ‘in the form or 
aspect’ of Siva’s Consort, the expression seems to get a 
special significance. In the pre-creation state of Pralaya, 
Siva and Sakti form the Alogical Whole. But when the 
creative Cycle begins, the differentiation of the Subject and 
Object (PrakaSa and Vimarsa) arises through the threefold 
stresses of Nada, Bindu and Kala. It is the VimarSa (Reflector) 
that generates the Self-awareness as the T in the Prakasa 
(Pure Consciousness). This Vimarsa Sakti is what is called 
here Siva-yuvati (Consort of Siva) and inVerse 6 as Pura-ripur 
aho-purttsika (what gives the ‘I sense’ or ‘self-awareness’ to 
Siva). This differentiation of the Alogical Subject-objectless 
Whole into the Subject and the Object includes the assumption 
of the role of Siva-Yuvati (Consort of Siva), having as its sole 
purpose the evolution into the various categoris that constitute 
the universe. All the categories are referred to through implica- 
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tion by mentioning the Mind and the gross elements of Ether, 
Air, Fire, Water and Earth. It is also hereby implied that the 
six Cakras in rhe individual body are formed of these six 
categories mentioned, and so they are present in those Cakras. 
The categories, however, are twenty five— the five gross Ele- 
ments, the five Tanmatras (subtle state of Elements), the five 
organs of action and the five organs of knowledge, besides the 
five pure categories of Mind, Maya, Tsvara, Suddha-Vidyl and 
Sadasiva. Not included in these, but forming their source 
is the 26th, the First Cause, which is the Super-category 
known as Chit-Kala or Sadakhya, the union of Sadasiva 
with Suddha-Vidya. The Sadakhya is Tripurasundari, the 
goddess of the three stresses of Nada, Bindu and Kala. She 
is the Siva-Yuvati mentioned in the verse. According to 
Arthur Avalon this Sakti in the creative aspect is called the 
Maha-Tripurasundarl and in the destructive aspect as Maha- 

Kalt 

According to Lakjmidhara.the special significance of this 
verse is to show the view of Uttara-Kaulas regarding Sakti in 
contrast to that of the Purva-Kaulas described in the previous 
verse. While the Purva-Kaulas deny only an exclusive 
relationship of Sesa (Accessory) and Sesi (Principal) between 
Sakti and Siva but accept such realtion in alternate periods of 
manifestation and dissolution in the creative cycle, the Uttara- 
Kaulas maintain that Sakti is absolutely dominant in the 
creative period of the cycle, and no quetion of mutual relation- 
ship arises. In creation Siva is absolutely withdrawn in 
Sakti, and becomes a mere implication. This is what is meant 
by saying “When Thou (Sakti) hast manifested into the form 
of the universe, there is nothing beyond not included in Thee.” 
Sakti alone counts in creation and needs to be worshipped. 
According to Laksmidhara, the Uttara-Kaulas woship only 
the sleeping Sakti as the Kundalini in the Muladhara with rites 





peculiar to them, and if She is awakened, it is Mukti according 
to them and they have no idea of raising her to Siva in the 
Sahasrara. This view of Laksmidhara is strongly opposed by 
Arthur Avalon. For details see Introduction. 

36 

In the following six verses, the adoration of the Devi by 
the Samayins, who have been able to rouse the Kundalini and 
raise her to the higher levels of the six Cakras, is described. 
The arrangement of the verses in the Text as given here is in the 
descending order i.e. from the subtle to the gross, and starts 
therefore from Ajna Cakra at the level of the brows to Mula- 
dhara. This arrangement is rather unusual, if it relates to 
meditation for raising the Kundalini to Sahasrara in the inter- 
nal worship of Sakti. For, meditation proceeds from the gross 
to the subtle generally. The textual arrangement is relevant 
only if the object is to bring the Kundalini down to the MQla 
dhara which is very improbable. These six verses are there- 
fore arranged in the reverse order in Arthur Avalon’s edition. 
In justification of the usual textual arrangement, it is said by 
Laksmidhara that the arrangement is according to the evolu- 
tionary order of the constituent categories of the Cakras (Srsti 
Krama). In that case the subtler is supposed to precede the 
grosser. Mind. Akasa, Air, Fire, Water, Earth— this is the 
order of evolution from the subtle to the gross. So the Cakras 
arc mentioned in the order of the Element forming their sources. 
Even here there is an anomaly in the case of Svadhisthana and 
Manipura an explanation for which is given in the Introduction 
to Verse 39. 
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Tavdjnd-cakrastham tapana-sasi-koti-dyutidharam 
param sambhum vande parimilita-pdrsvam paracita; 
yam dradhyan bhaktya ravi-6aU-£ucinam avisaye 
nirdloke'loke nivasati hi bhd-loka-bhuvane. 

I salute the Supreme Sambhu residing in Thy 
Ajna Cakra, who is resplendent as crores of suns and 
moons put together, and whose (left) side is integrated 
with the Supreme Consciousness embodied as the Devi. 
He who adores Him with deep devotion attains that Self- 
Conscious and Self-luminous State which is not a Loka 
(Region or Plane), which transcends the pale of the light of 
Moon, Sun and Fire, and which is beyond the ken of all. 

Notes: The experience of the Sadhaka of the Samaya 
type, who has been able to rouse the Kundalinf and raise 
Her through the various lower Cakras to the sixth known as 
the Ajna-cakra at the level of the brow, is described here. 
There is a dispute whether the expression 'Tav ajna-cakra' 
(in Thy Ajna-cakra) means the two-petalled lotus at the 
Ajna-cakra of the Sadhaka, or to the four Sivakonas of the 
Sri-Cakra conceived at the level of the Ajna-cakra of the 
Sadhaka. Laksm idhara takes the latter view. Such a person 
easily attains the Thousand Petalled Lotus at the level of 
the middle brain. It is called ‘bhaloka or jyotirmandala ’ — the 
Luminous Region. It is spoken of as outside the pale of 
moon, sun and fire, because these illumine only the Ajna, 
Anahata and Svahdi?thana respectively. The Moon in the 
thousand-petalled lotus is different. Unlike the material 
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moon, it is partless ( niskala ); it is the eternal spiritual light 
of Bliss-Consciousness. The Deities adored in Ajna-cakra 
are known as Para- sambhu-natha and Cit-paramba. 

37 

The meditation of Samayins in Visuddhi-cakra at the level 
of the throat is now described: 

facreffT snreft n^vsn 

c\ 

VUuddhau te suddha-sphatika-viiadam vyoma janakam 
tivam seve devint api Siva-samdna-vyavasitdm; 
yayoh kdntyd yantydh sasikirana-sarupya-saraneh 
vidhUt'antar-dhvdnta vilasati cakori'va jagati. 

In Thy Visuddhi cakra I meditate on Siva, the 
creator of Akasa (Vyoman), resembling a pure crystal in 
purity, along with the Devi who is equal to Siva in all 
respects. In the Lunar Brilliance proceeding from them 
both, the whole universe, free from the Darkness of Ignor- 
ance, rejoices like the bird Cakorl (female partridge). 

Notes: In Sanskrit poetry the bird Cakora is conceived 
as delighting in moonlight and consuming that light. When 
the Kupdalini rests in the Visuddhi-cakra, the darkness of 
ignorance is removed from the heart of the devotee, and along 
with that, there is the upsurge of the Light of Consciousness 

S.7 
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and Bliss. The expression ‘whole universe’ is brought into 
the scope of this illumation to show that it is not a 
mere subjective experience. The whole universe becomes 
to the aspirant the Light of Consciousness. The Deities 
adored here are called Vyome’Svara and Vyom’eivatl. Some 
consider the Deity to be Ardha-narisvara or SadaSiva. 

38 

In this verse the Samayin’s adoration of Siva-Sakti in 
theAnahata cakra at the level of the chest is described. 

'ri I 

TO TO II 3* II 

Samunmilat-samvit-kamala-makarandaika rasikam 
bhaje hamsa-dvandvam kim api mahatam mdnasa-caram ; 
Yad alspdd asUldasa-gunita-vidyii parinatir 
yad ddatte dosM gunam akhilam adbhyah paya iva. 

O Mother! I adore the pair of Swans (Siva-Sakti) 
who take delight in imbibing the honey of the full-blown 
Lotus of Knowledge of the Anahata -cakra, and who swim 
in the Manasa lake of the mind of enlightened ones. Their 
mutual conversation is what has become the eighteen 
Vidyas, and they separate good from evil, as milk from 
the water with which it is diluted (as swans do). 

Notes: This verse implies that when Kundalini is at 
the level of Anahata-cakra, the aspirant gains mastery of the 


eighteen disciplines of learning like Siksa, Kalpa, Vyakarana, 
Nirukta, Jyotisa, Chandas, Rg, Yajus, Saman, Atharva?, 
Purva and Uttara Mimamsas, Nyaya, Purana, Dharma- 
sastra, Ayurveda, Dhanurveda, Gandharva-Veda and Niti- 
gastra. Only virtues, to the exception of vices, shine in him. 
There is a pun on the expressions Manasa-saras and ‘separation 
of milk from water.’ The Manasa lake is famous in Sanskrit 
tradition as the abode of a superior type of swans, and 
these swans are supposed to have the power of separating 
milk mixed with water. ‘Siva-Sakti meditated upon here is 
known as Hams’esvara and Hams’eSvari. 

39 

The worship of Siva-Sakti in the Svadhisthana-cakra 
is here described. In the order of the Cakras from A jna 
dowards, It is ManipOra as represented by the Water Element, 
and not SvSdhisthana represented by Fire Element, that should 
come here. Probably the author follows a different tradition 
from the usual. Or it is put in this order, because the Fire of 
Rudra’s anger (established in Svadhisthana) should first destroy 
the world before the Mother’s look ‘as the rain of Mercy’ 
(represented by Manipura) should revive it. 

TO gTO^-WfsjGSm frRtT 

TOtt aprf* erf ^ TOum i 

TTOfcT 11 ^ II 

Tava svadhisthdne hutavaham adhisthaya niratam 
tam tye Samvartam janani mahatim tdm ca samaydm; 
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yad aloke lokan dahati mahati krodha-kalite 
dayardra yad-drstih sisiram upacaram racayati 

O Mother! Invoking Samvarta (Kaiagni-Rudra), 
the lord of the Fire of Dissolution in the Fire Element of 
Thy Svadhisthana-cakra, I adore Him along with Thee, 
Samaya, the great Potency (Maha-Sakti) of Rudra. 
When the angry looks of Rudra burn up the universe, it is 
Thy merciful look that bestows on them the reviving bless- 
ing of coolness. 

Notes: The Svadhisthana-cakra is constituted of the 
Fire Element. There the aspirant invokes Kala’gni-Rudra, 
the Lord of Cosmic Destruction, who is called in the Text as 
Samvarta, and side by side with Him the Divine Mother, 
who is called Samaya, i.e. one Sama or equal to Rudra. While 
the flames of the angry looks of Rudra’s power destroy the 
universe, it is the merciful looks of the Mother that perform 
the reverse process of reviving them by the gracious and 
cooling effect of that glance. The Deities meditated upon 
are called Samvart’eSvara, and the Sakti, Samay’amba. 



In this verse the description of Siva-Sakti in Manipura* 
cakra is given: 

effect TOrsrr 
ere wni 

u xo n 


Tatitvantam iaktyS timira-paripanthi-sphuranay & 

sphuran-na-na-ratri abhar ana-par inaddhendr a d/ianusam ; 

tava syamam megham kam api manipur' aika saranam 
niseve varsantam Hara-mihira-taptam tribhuvanam. 

I worship that unique dark-blue Rain Cloud which 
abides ever in the Manipura sending showers on the universe 
that has been burnt by the sun of Rudra— the Rain-cloud 
that is illumined by the brilliant lightning in the form of 
Sakti, and revealing the rain-bow made by the reflection 
of the numerous sparkling gems (set in the KundalinT), 
and dispelling the darkness reigning in the Manipura. 

Notes: In the previous verse it was said that the universe, 
burnt by the angry looks of Rudra, is cooled by the merciful 
glances of the Divine Mother. The same idea is repeated 
in this verse relating to meditation in the Manipura. The 
centres from Manipura down are regions of darkness. So 
the Siva- Sakti is said to illumine it, as lightning associated 
with the rain-cloud does the sky and the land on a dark 
night. The rain-cloud is Siva-Sakti, and the lightning 
illumining it along with the cooling rain is from Sakti, the 
Divine Mother. The Deity meditated upon is called Mahe’s 
vara and the Sakti, Saudamini. 

41 

The meditation of the Samayins in the Muladhara is now 
described. 
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Tavadhdre mule saha samayayd ISsya-parayii 
navatmanam manye na va-rasa-maha-ta nda va-na lam ; 
ubh&bhyam etabhyam udaya-vidhim uddisya day ay a 
sanathabhyam jajne janaka-jananimat jagad idam 

In Thy Muladhara -cakra, I meditate on the Navat - 
man (Maha bhairava), who, expressing nine sentiments, 
is engaged in the Maha-tandava dance in the company 
of Samaya (Mahabhairavl) who is dancing the Lasya type 
of dance. The universe has come to have a father and a 
mother in ye both, who have come together graciously 
for its regeneration (after its being burnt up)*. 

Notes: The Deity meditated on here is Adinatha, and the 
Sakti, Lasy’eSvari. Siva, the Adinatha, is said to perform the 
Tapdava or masculine type of dance, and the Devi, the Lasya 
or feminine type of dance. The worlds that have at the end of 
the cycle been dissolved into their elements and absorbed in 
Siva-Sakti are again revived when Siva and Sakti begin 
their dance. When they stop the dance, dissolution takes 
place. So, for the fruition of the Karmas of countless Jivas, 
and their gradually becoming fit for Moksa, S'iva-Sakti 
commences the above described dance, during which the 
universe gradually evolves. Thus the universe comes to 
have a progenitor (Father-Mother) in Siva- Sakti who start 
their dance. 

The word used for the Devi in the text is Samaya and 
for Siva, Navatman. Siva is also called Samaya but here 
denoted by the word Navatman for the reason stated at the 


_ j of th ese comments. The word Samaya-mata or Samaya- 
rara is derived from this name of Siva and Sakti. Sama 
means equal or similar and both are called by that same name 
in its masculine and feminine forms as Samaya and Samaya. 
The equal importance and similarity of both Siva and Sakti 
is the special feature of Samayacara. The equality between 
them both is in the following respects: Adhisthana (basis or 
abode) Avasthana (condition) Anusthana (occupation) Rupa 
(form) and Nama (name). Similarities in all these respects 
are reflected in the meditation on Siva and Sakti in all the six 
Cakras given in verses 36 to 42. 

Siva is called Navatman here, because he is characterised 
by nine Vyuhas or groups of manifestations. They are Kala 
(Time with sun and moon signifying it); Kula (colours); 
Nama (names like Samaya and Samaya); Jnana (knowledge); 
Chitta (mind with all its faculties like intellect, senses etc.); 
Nada (sound in its four forms of Para, Pasyanti, Madhyama, 
and Vaikhari); Bindu (the six Cakras begining with Mula- 
dhara), Kala (the fifty letters of the alphabet) and Jlva (the 
individual being who is the enjoyer in each body). There is 
equality between Siva and Sakti in both the above respects— 
the five former and the nine latter. 

In this connection commentators draw our attention 
to the fact that for Devi the word Samaya, which is used by 
Samayacarins, is used, while for Siva the word Navatman, 
which is a term of Kaulas for Siva, is used. This is done to 
indicate that the Kaula’s Siva-Sakti of the Muladhara, whom 
they also call Ananda-Bhairvava and Ananda Bhairvai, are the 
same as the Samaya and Samaya of Samayacarins. 

It is accepted by all schools of thought that in creation, 
Ptakj-ti or Sakti is the active factor. All Jivas involved in 
Samsara therefore come under Her sway; and Her worship 
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and the attainment of Her grace are therefore necessary for all 
Jivas to. attain salvation. The worship of Sakti, according 
to the nature and competency of aspirants, is divided into 
three types— the Samaya, the Kaula and the MiSra. Samaya 
worship is pure internal worship without any external rituals 
or ingredients, and is performed in the HrdayakaSa (the 
spiritual sky, as contrasted with the Mahakasa or the external 
space). Hrday’akaSa, otherwise called the Dahara, is the 
subtle dimension into which a Yogi, who has gained absolute 
control over the movements of his body and mind, enters. 
In such an aspirant, the Kundalini,awakened by the meditative 
process and the grace of the Guru (technically called Sambhava 
mahavedha), rises from the Muladhara, tnrough the Swadhis- 
{hana to Manipura, where the Devi is worshipped with various 
ingredients, not. material but of the subtle dimension of 
Cittakasa. She is then led to the Visuddhi-cakra, where also 
She is to be adored. Then She is led to the Ajna-cakra, 
where further items of worship are offered to Her. She 
then quickly enters into the Thousand-petalled Lotus of the 
Sahasrara, generating infinite bliss in the aspirant. The 
mental adoration of the Siva-Sakti in the Thousand-Petalled 
lotus of Sahasrara, which is considered identical with the 
SrI-Cakra, is the form that the worship of the Samayins 
take. I he adoration of the Devi in the different Cakras is not 
essential for them. For, all the Cakras are included in Sri- 
Cakra. 

This internal worship is called Samaya, and Siva and the 
Devi are called Samaya and Samaya respectively, because they 
have five forms of Samyata or similarity.. These are— 
Adhisthana-samya (similarity of basis), Avasthanasamya 
(Similarity of condition), Anus{hanasamya (similarity of 
occupation) Riipa-samya (similarity of form) and Nama-samya 
(similarity of names like jNavatman, Samaya etc.). It is 
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because of this Samatva or similarity, implying also the 
equality of status of Siva-Sakti in the school, that it is called 
Samaya form of worship. 

Pure internal worship can be done only by highly advanced 
Sadhakas. The worship done by those who cannot attain 
to this high level is called Mifira or a mixture of internal and 
external worship. They do internal worship through medita- 
tion according to their capacity, and worship the Devi in the 
Sri-Cakra designed on Bhurja-patra, silk or metal sheet 
making offerings of various items of worship. This is the 
common form of worship prevalent among those who call 
themselves Samayins, the pure mental worship being confined 
to advanced Sadhakas. This kind of worship can probably 
be called MiSra or mixed. Commentators are not clear on 
what Misra form of worship is. According to some 
authorities the MiSra is the name for the discipline taught 
in the eight Tantras known as Chandra-kalastaka, which 
deals with Sri-Vidya but contains systems of disciplines that 
are of the nature of pure Samayacara and also of the Kaulas 
for two types or classes of aspirants. So the Vidya contained 
in them is called mixed or MiSra. Pure Samayacara is laid 
down in the Subhagama-pancaka. See Notes on Verse 21. 

Sri-Cakra is conceived by these worshippers not as a 
mere design, but as the very manifestation of Siva-Sakti in 
Their abode, wherein Their devotees can adore them. Sri- 
Cakra is described by texts as Sivayor vapuh — the very body 
of Siva and Sakti. It represents also the manifestation of 
Siva-Sakti as Brahmanda (manifested universe as a whole) 
and as Pindanda (individuals). Therefore the Sahasrara 
and all the six Cakras are included in the Sri-cakra, and its 
.adoration is conceived as equal to the adoration of Siva-Sakti 
in all Cakras including the Sahasrara. But in pure Samaya 
worship there is no need of any such external symbol, as 
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the worshipper is able to ascend into the higher dimension of 
Chittakasa, and adore Sakti in the Cakras and unite Her with 
Siva in the Sahasrara. 

According to Laksmidhara the most important part of 
the Samayin’s adoration consists in realizing the four kinds 
of identities. First there is the identity of the six Cakras begin- 
ning with the Muladhara of the worshipper with the sixKonas 
(angles) of the SrI-Cakra beginning with the Trikona. Second 
identity is between the quadrilateral in which the Bindu is 
located in the Sri-cakra of the Samayins, with the middle of 
the thousand-petalled lotus (Sahasrara). The third one is 
the identity between the Bindu and Siva. The fourth one is 
the identity of the totality of the Srl-Cakra with the fifteen 
letters of the PancadaSaksarl Mantra or Tripurasundarl 
standing for her fifteen Kalas. Beyond them, the twenty- 
five evolutionary categories, is the Sadakhya Kala, known also 
as Srl-Vidya, Cit-Kala and Brahma-Vidya. It is also described 
as Sada-siva in union with Suddha-Vidya. She is Maha- 
Tripurasundari the twenty-sixth transcendent category, the 
Super-Kala, who though transcendent, embodies as the three 
creative stresses known as Nada, Bindu and Kala. She, 
being the' mistress of the three Kalas, is called Tripurasundarl. 

It is said that by this practice of meditation on these 
identities the aspirant’s mind gets absorbed in Sadakhya 
Kala. Then by the grace of the Guru, technically known as 
Saiva-mahavedha, the aspirant’s Kundalini, which has been 
asleep in the Muladhara, immediately rises to the level of 
Manipura. There the aspirant performs Her worship in the 
Dahara (the spiritual sky) and leads Her through theAnahata 
and Visuddhi Cakras to the Ajna-cakra, where She appears 
as a streak of Lightning and . immediately unites with Siva 
in the Sahasrara. This results in infinite bliss in the body- 
mind of the aspirant. As the Kuijdalin i rises, the body becomes 
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cold and when it reaches the Sahasrara, his individual con- 
sciousness is absorbed in the unitary- consciousness of 
Samadhi. 

This is the real worship of the Samayins and there is no 
external ritual in this. But this advanced state is reached 
only by long practice of external worship of the Sri-Cakra and 
the Japa (repetition) of the Mantra received from a Guru. 
All those who call themselves Samay’acarins now-a-days 
are only at this stage. If Samayacara really means the 
internal adoration of the Devi, as all authoritative texts say, 
it is a misnomer to apply that term to such practitioners. 

Apart from the pure Samayins and the mixed type, 
there are the pure external worshippers, the Kaulas. The 
word ‘Kaula’ comes from Kula, applied to the Susumna path. 
This is the interpretation of Laksmidhara. For an alternative 
interpretation of the word and the philosophy of Kaulas, see 
Introduction. Kuijdalini sleeping at the base of the Susumna 
at the Muladhara is the object of adoration of the Kaulas. 
If they are able to rouse that Kuijdalini by their rituals, they 
are supposed to attain Mukti. Among the Kaulas theie are 
two schools — Purva Kaulas and Uttara Kaulas. Though 
both are external worshippers of the Devi in the Muladhara, 
there are considerable differences in their philosophy and 
rituals. Purva Kaulas pay equal importance to Siva and 
Sakti. In Srsti (manifested state), Sakti is supreme and 
Siva is in abeyance. In the state of Pralaya or Cosmic 
dissolution, when there is no creative activity, Siva is supreme, 
and Sakti is in abeyance. Thus the importance of the 
two elements alternate, and in that sense it is equal to both. 
But the Uttara Kaulas eliminate Siva Tattva altogether, as 
being only an implication involved in Sakti, who is the sole 
object of worship. For them there is no Siva apart from 
Sakti. But while the Purva Kaulas offer worship on the 
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Trikona (tiiangle) designed on some material substance, the 
Uttara Kaulas have the human body as the highet symbol 
for adoration. Samayacarins consider their rituals as Avai- 
dika (not justified by the Vedas) and a degeneration that has 
come in the course of ages. Followers of the Kaula tradition 
have differences from these views which are found in Laksmi- 
dhara’s commentatary on the Saundaryalahari in the light 
of the Samaya traditions. In the Saundaryalahari itself 
there is an implication of the Kaula doctrine too regarding 
the dominance of Sakti in verse 23~ and others quoted in the 
Introduction. Arthur Avalon, who had done more work 
than any other for expounding the Tantras, strongly differs 
from the view of Lak§midhara expressed above about the 
Kaulas. 

42 

In the foregoing 41 verses the philosophy and ways of 
worship of the Samayins, that is, those who are devoted to the 
internal worship of Sakti in the Sahasrara and the Cakras, as 
also of those, who, being incapable of pure meditative adoration, 
perform the worship in Sri-Cakra drawn on an external 
medium, which the Samayins consider through faith as the 
Sahasrara itself including the six Cakras too. Now, in the 
remaining 59 verses out of a total of one hundred, the poet- 
devotee describes the enthralling forms of Mother Tripura- 
sundari, part by part from head to feet, for enhancing the devo- 
tional fervour of those who cannot realise Her in the heart. 
First the Devi’s crown is described in the 42nd verse. 

fafte ft ff*f*TfaTct qftfafr ST: 1 
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Gatair manikyatvam gagana-manibhih-sandraghatitam. 
kiritam te haimam himagiri-sute kirtayati yah; 
sa nideya-cchayd-cchurana-sabalam candra-sakalam 
dhanuh iaumsiram kint iti na nibadhmti dhisamm. 

O Daughter of the Snow-capped Mountain! A 
poet who describes the golden crown on Thy head, set 
densely with precious gems (manikyaj constituted of the twelve 
suns— will he not have the impression that the 
crescent moon on Thy head is Indra’s bow (rainbow), on 
seeing the variegated hues it reflects from the diflfused 
light of the surrounding luminous bodies falling on it. 

Notes: In the metaphor, which describes all the luminous 
bodies in the sky as gems studded on the Devi’s crown 
and the crescent moon on Her head as rainbow, we get a 
fine example of combining Nature poetry with the devotional 
sentiment, so as to make the latter more effective and appeal- 
ing. Besides, it implies that the Devi hymned here is not a 
mere anthropomorphic Deity, but the mistress of the whole 
universe, to whom all Nature is an embellishment. 

43 

The locks of the Devi are now glorified 

§^3 SefFcT 
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*F^ ^rF^fT-^T^-f^rftTJTFT IIH^M 

Dhunotu dhvantam nas tulita-dalit’endivara-vanam 
ghana-snigdha-ilaksnam cikura-nikurumbam lava $ive; 
yadiyam saurabhyam sahajam upalabdham sumanaso 
vasanty asmin manye vala-mathana-vati-vitapinam. 

O Consort of Siva! May Thy braid of locks resem- 
bling a forest of full-blown blue lotus flowers, luxuriant, 
soft and oily, remove the darkness of ignorance in our 
hearts. I presume that the heavenly flowers of Indra’s 
garden have taken a place in Thy locks to imbibe a little 
of the natural fragrance of those locks (and not to add 
fragrance to the locks like flowers ordinarily worn by 
women.) 

Notes: As shown in the earlier verse, the poet-devotee 
takes care to see that while he is describing an ideal beauty, 
the object of his praise is the Cosmic Person conceived as 
Woman for whom all Nature is a decoration. Here the 
object with which Indian women adore their locks with 
fragrant flowers like jasmine is reversed. Even the heavenly 
flowers of the Kalpaka tree are abiding in the Devi’s locks 
only to enhance their own famous fragrance by the still 
superior fragrance natural to Her locks. 

44 

The parting line of the Devi’s locks is now described: 
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Tanotu ksemam nas lava vadana-saundarya lahari 
parivaha-srotah-saranir iva simanta-saranih. 
vahanti sindHram prabala-kabari-bhdra-timira- 
dvisdm vrndair bandi-krtam iva navin'drka kiranam ; 

May we be blessed ever more by the parting middle 
line of Thy hair, which appears to be a canal for carrying 
the overflowing flood of beauty of Thy face. The streak 
of vermilion adorning that line looks like the rays 
of the rising sun entrapped by the opposing enemy hordes oi 
darkness constituted of Thy hair hemming it on both 
sides. 

45 

The beauty of the Devi’s face is now described. 

3TTFT: 

'TTtei ^ sreei i 

ii x* ii 

Ardlaih svd.bhd.vydd alikalabha-sasribhir alakaih 
paritam te vaktram parihasati pankeruha-rucim; 
dara-smere yasmin dasana-ruci-kinjalka-rucire 
sugandhau mddyanti Smara-dahana-caksur-madhu-lihah. 
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Thy face surrounded by Thy naturally curly Alakas 
(fore-locks), beautiful like a swarm of young honey beetles, 
mocks at the celebrated beauty of lotus flowers. In 
that smiling and fragrant face, excelling the beauty' of lotus 
flowers and rendered charming by the brilliance of Thy 
lotus-filament-like rows of teeth, revel the intoxicated 
honey suckers of the eyes of Siva, the destroyer of Cupid. 

Notes: Honey suckers usually gather round lotuses and 
other flowers in bloom. Two types of h'oney suckers are 
said to gather round the face of the Devi, which far excels 
the oridinary lotus in its loveliness. One type of honey 
sucker is the curly Alakas (fore-locks) surrounding the face, 
which is a sign of beauty as understood in the worldly sense. 
But the beauty of the Devi’s face is not any kind of voluptuous 
loveliness. This is indicated by the fact that the other type 
of honey suckers attracted by it, are the eyes of Siva, who is 
famous as the destroyer of Kama Deva, the god of love. To 
state that his eyes are inebriated within the lotus of Devi’s 
face is to assert the indescribable spiritual sublimity radiating 
from that face. 

46 

The beauty of the Devi’s forehead, which resembles a 
crescent moon put in the reverse order, is now described. 

Sfcf 


Lalatam L anya-dyuti-vimalam abhdti tarn yad 
dvitiyam tan manye makuta-ghatitani candra-sakalam ; 
viparyasa-nyasad ubhayam api sambhuya ca mithah 
sudhalepa-syutih parinainati mkd-himakarah. 

Thy forehead, shining with the pure brilliance of its 
divine beauty, is, I fancy, a second crescent moon inverted 
and attached below Thy crown (in addition to the crescent 
moon already on it). If these two halves (the one on Thy 
crown with ends up and the other the crescent moon of Thy 
forehead with ends down) are attached in the reverse order, 
they can form the full moon with the nectarine fluid dripping 
from it. 

47 

The Devi’s eye-brows are now described. 

g O N >3 il 

gsst ^ II VV9 II 

Bhruvau bhugne kitncid bhuvana-bhaya-bhanga-vyasanini 
tvadiye netrdbhydm madhukara-rucibhyam dhyta-gunam; 
dhanur manye savye' tara-kara-grhitam ratipateh 
prakosthe tnustau ca sthagayati nigu&hd'ntaram ume 

O Uma, ever intent on remedying the distress of the 
worlds! I am led to believe that Thy two slightly knitted 
eyebrows form the bow of Kamadeva and Thy honey-beetle- 
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like black eyes its string, while its middle portion is hidden 
by the nasal ridge, as if it were the clenched fist and fore- 
arm of Kama Deva’s right arm holding it. 

Notes: Kamadeva’s bow is reputed to have black 
honey bees as bow-stiing and flowers as arrows. The enchan- 
ting nature of the Devi’s eyebrows are expressed by this 
metaphor. To complete the figure the inter-space between 
the eye brows has to be explained, and the poet's fancy extols 
it by describing it as hidden by the fore-arm and clenched 
fist of Kamadeva’s right hand that holds the bow. The 
holding of the bow in the right hand indicates that it is not 
for use. 

48 

The Devi’s eyes are now praised. 

faroti ?ar m ^ Twfcmmm \ 
rRTtar # fffes-ra 

wmfi w&ri iiw u 

Ahah sute savyam tava nayanam ark 'atmakataya 
triydmam vdmam te srjati rajani-myakataya ; 
trtiya te dr stir dara-daUta-hemambuja-rucih 
samddhatte sandhyam divasa-nisayor antara-carim 

Thy right eye as the sun causes the day time, while 
from the left eye is born the night time with the moon as its 
lord. Then there is Thy third eye (on the forehead above), 
resembling a golden lotus slightly in bloom, which Is res- 


ponsible for the two Sandhyas, the twilight time that comes 
between day and night (in the morning and the evening). 

Notes: The implication of bringing ihe sun and the 
moon into the description of the Devi’s eyes is that all time, 
determined in periods like day, night, fortnight, month, 
years, seasons, Yugas and Kalpas, is under the command of 
the Devi. 

49 

The verse gives a further description of the Devi’s eyes 
in a highly sophisticated metaphor. 

farm fr g q mft 

sr# n n 

Vi said kalyd.nl sphuta-rucir ayodhya kuvalayaih 
krpd.-dhdrd-dhd.rd. kirn api madhur' abhogavatika ; 
avanti drstis te bahu-nagara-vistdra-vijaya 
dhruva/n tatlan-ndina- vyavaharana-yogyd vijayate 

All glory to Thy eyes which are wide (Visala); 
auspicious (KalyanI) because of being brilliantly clear; 
undefeated (Ayodhya) even by blue lilies; shedding a 
continuous flow of grace(Krpadhara-dhara); sweet without 
display (Avyakta-madhura); long (Abhogavati); and offering 
protection to the world (Avanti). Surpassing (Vijaya) 
all these great cities in their uniqueness, Thy eyes deserve 
to be denoted by all the names mentioned above. 
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Notes: The Sanskrit names given in the brackets are the 
names of eight great cities of the past— ViSala, Kalyani, 
Ayodhya, Dhlra, Madhura, Bhogavati, AvantT and Vijaya. 
They also denote eight kinds of glances associated with women. 
But the uniqueness of the different forms of Devi’s look is 
that they can be used in rites to cause agitation, attraction, 
tendernes amounting to liquefaction, infatuation, enchantment, 
rejection, anger and death respectively. Some commentators 
think that wherever the Divine Mother in Her different 
manifestations caused the feelings mentioned above, those 
places or cities got the names enumerated. 

50 

The third eye of the Devi is now described. 

11 *o il 

Ka vindm sandarbha-stabaka-makarand'aika-rasikam 
kataksa-vyaksepa-bhraimrci-kalcibhau-karna-yugalani; 
amuncantau drstvd tava nava-ras'asvdda taralau- 
asuyd-samsargad a/ika-nayanam kincid arunani- 

The two honey-bees of Thy long eyes are unceasingly 
hovering about Thy ear, ever absorbed in imbibing the 
honey dripping from the flower bunch of the nine poetic 
sentiments poured into them by poet-devotees (singing 
hymns on Thee). Seeing this good fortune of the two eyes, 


Thy third eye in the forehead looks slightly red out of 
jealous hostility. 

Notes: The poet fancies that the movement of the pupils 
of the Devi’s long eyes towards the ears when she makes side 
glances are two honey bees which are ever attracted to the 
ears in order to drink the honey of poetic praises with which 
they are ever being filled by poet-devotees singing devotional 
songs. The poet attributes the redness of the third eye of the 
Devi to its feeling of jealousy at the good fortune of the other 
two eyes which, due to their nearness to the ear, are able to 
imbibe the recital of poetic hymns that are always entering 
into the Devi’s ears. 

51 

The look of the Mother’s eyes is now described. 

f?T% cTfecTWT frHHTTT 

sftcTT 

5* I ! n II 

Sive srngdrardra. tad-itara-jane kutsana-parii 
sarosa Gangdyfim Girisa-carite ; vismayavati ; 
hardhibhyo bhitd sarasi-ruha-saubhdgya-janani 
sakhisu sfnera. te mayi janani drstih sakarund 

O Mother! The expression of Thy look at Siva is 
characterised by the sentiment of love; at others with that 
of dislike; at the co-wife Ganpa with that of anger; at the 
hearing of the great deeds of Siva, with that of wonder; at 
the great serpents forming the ornament of Siva, with that 
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of dread; at the sight of Thy comrades, with that of light- 
hearted sympathy characterised by a patronising smile; 
and at me, a devotee, with that of a compassionate expres- 
sion. And besides, Thy look has the red-tinged loveliness of 
a lotus flower, indicating heroism. 

Notes: This verse also states that all the Rasas or senti- 
ments are simultaneously expressed in the look of the Devi, 
which is not possible in a human face. The Rasas are nipe; 
Srngara (love), Blnbliatsa (disgust), Raudra (anger), Aabhuta 
(wonder), Bhayanaka (terror). Vlra (heroism), Hasya (mirth), 
Karuna (compassion), and Santa (composure). In this verse 
only eight of these find a place, probably because Santa is 
not considered as a full-fledged Rasa by many authorities on 
poetics. 

52 

The irresistible charms of the Mother’s eye is further 
described. 

fit 

fivTSeT: II II 

Gate karnabhyarnam garuta iva paksmdni dadhati. 
purdm behttus citta-prasaina-rasa-vidrdvana-phale; 
ime netre gotril-dliara-pati-kulottamsa-kalike 
tav’akarn ’dkrsta-smara-sara-vildsam ka lay at ah. 

O Mother! Thou the flower bud placed on the crest 
of the Mountain King’s dynasty! These long eyes of Thine, 


SAUNDARYA-LAHARi 


117 


which extend up to the ears, with eye-lashes resembling 
the feathery wings attached to arrows and which are engaged 
in disturbing the placidity of the mind of Siva look like 
the arrows of Cupid aimed and drawn up to the ear. 

53 

The colour of the Devi’s eyes is praised: 

T3T: Hr* flTWI cW ffa g*TFTT II II 

Vibhakta-traivarnyarn vyatikarita-HW iijanataya. 
vibhdti tvan-netra-tritayam idam Isana-dayite; 
punah srastum devan Druhina-Hari-Rudran uparatdn 
rajah sattvam bibhrat tama iti gundmm trayam iva 

O Consort of Isvara! Thy three eyes look tri- 
coloured when the black of the beautifying collyrium shines 
by the side of their natural white and reddish tinges, each 
keeping its distinctiveness. It looks as if these three 
colours represent the three Gunas of Rajas, Sattva and 
Tamas, which Thou assumes! with a view to revive Brahma, 
Visnu and Rudra after their dissolution in the Pralaya, and 
start them once again on the creative activity. 

Notes: The natural colour of the eye is white, but in the 
case of great personages they have also a reddish tinge or line. 
Collyrium, which is usually used to beautify the eye, adds a 
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third colour. The poet fancies these colours of red, white 
and black as representing the Gunas of Rajas, Saitva and 
Tamas respectively, which are assumed by Sakti as the 
Creative Power. 

54 

The three colours of the Devi’s eyes are further described: 

’rfrotaf ?r: 

SR: WHTj 

^FTt r?M?TT-^Rsr% sSR-SRSHT It X* II 

Pavitrikartum nah paiupati-paradhina-hrdaye 
daya-mitrair netrair aruya-dhavala-tyama 'rucibhih; 
nadah &ona ganga tapana-tanay'eti dhruvam amum 
trayanam tlrthamm upanayasi sambhedam anagham. 

O Mother who art ever devoted to Siva! It seems 
certain that with Thy kindly eyes having the three colours 
of red, white and Mack, Thou presentest to us the confluence 
of the holy rivers of Sona, Ganga and Yamuna to sanctify 
ourselves (by getting immersed in them). 

Notes: The confluence of the white waters of Ganga and 
the blue waters of Yamuna at Prayaga (Allahabad) is well 
known for its sanctifying effect. But Sopa, whose water is 
red, does not join the main stream at Prayaga, but much 
further away down-stream. But the poet devotee takes 
Nature as a unified whole in the Devi, and in that sense speaks 
of the three streams as uniting in Her eyebrow with their 
three colours, 
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Farther description of the features of the Mother’s eyes 
is given. 

wfciHiW wwwi: 

srf u xx u 

Nimes'onmesabhyam pralayam udayam yati jagatl 
tave’ty ihuh santo Dharani-dhara-rajanya-tanaye ; 
tvad-unmesaj jatam jagad idam aiesam pralyatah 
pari-tratum Sanke parihrta-nimesas tava dr&ah. 

O Daughter of the king of mountains! Great 
men say that the closing and opening of Thy eye-lids mark 
the dissolution and creation of this universe. Therefore 
it must be to prevent this universe, that has sprung at the 
opening of Thy eyes, from going into dissolution that 
Thou dost not wink but keepest Thy eyes always open. 

Notes: The belief is that the Divinities do not wink. 
Their eyes are always open. The poet finds a Cosmic Purpose 
in this feature of the Mother’s eyes. 


More praise is bestowed on the Devi’s eyes- 




120 


SAUNDARYA-LAHARl 


& ^ rc f**nr 
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Tav ’aparne karne-japa-nayana-paihmya-cakitd 
niliyante toye niyatam animesah sapharikah ; 
iyam ca irir baddhac-chada-puta-kavatam kuvalayam 
jahdti pratyiise nisi ca vighatayya pravUati. 

O Aparna! The Sapharikas (female fish) hide 
themselves m water In fear, afraid of the tell-tale activities 
of Thy eyes against them, their rivals; and Sri the Goddess 
of Beauty, abandons the closed petals of blue lily during the 
day (in order to reside in Thy lotus-like eyes), and returns 
again at night to the blooming blue lily (when Thy eyes are 
dosed in sleep). 

Notes: Small-sized fish and blue water lily are common 
objects of comparison to describe the beauty of a woman’s 
eye. These fish are habituated to live under deep water. The 
poet fancies that the long eyes of the Devi, comparable to a 
fish, are extending upto the ear carrying tales to Her about 
these fish, who consider themselves naturally to be the rivals 
of the Devi’s eyes. The poet therefore further fancies that 
out of fear of the consequences of this rivalry, these fish live 
in deep waters. He next uses also another analogy from 
Nature to praise the beauty of the Devi’s eyes. The blue lily 
blooms at night and closes during day. It is fancied 
by the poet that the loveliness of the blooming lily at 
night is due to the Divine beauty of the Devi’s eyes shifted 
from them to it while the Devi closes Her eyes in sleep at 
night. 
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57 

The poet devotee prays to the Devi to cast Her compassio- 
nate look on him: 

iftara fro urofa \ 

sierra ^ ^ ^rfafwT 

err u w »< 

£> T £a draghiyasya dara-dalita-nilotpala-rucd 
daviydmsam dinam snapaya krpayd in dm api $ive; 
anendyam dhanyo bhavati na ca te hdnir iyatd 
vane vd harmye vfl sama-kara-nipdto himakarah . 

O Consort of Siva! Grace my miserable self too, in 
spite of my being far removed from Thee (for lack of 
devotion), with the long-ranging and compassionate look of 
Thy eyes, which defeat the slightly blooming blue water 
lily in beauty. By this my humble self shall feel blessed, 
while to Thee it involves no loss. The rays of the moon 
fall alike, indeed, on a mansion and a wilderness. 

58 

The Devi’s side-glance is described. 
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antn-wTRnft ferfcT vrePOH-ftmm uk^ii 

Ardlam te pa.ll-yuga.lam aga-rdjanya-tanaye 
na kesam adhatte kusuma-iara-kodanda kutukam; 
tirascino yatra sravana-patham ullanghya vilasann- 
apdnga- vyasango dtiati Sara-samdhSna-dhisanam. 

O daughter of the Mountain King! Who will not 
perceive the graces of the bow of Kama, the flower-arrowed 
god of love, on seeing Thy pair of arched ridges between 
the eyes and the ears (Pali ugalam.) For, Thy long side- 
glances across the ridges reaching up to Thy ears give the 
impression of an arrow mounted on a bow-string. 

59 

The face, car-ornaments and the cheeks of the Devi are 
praised. 

*tr: sfssfcm?* u u w 

Sphurad-gandabhoga-pratiphalita-tatanka yugalam 
catuS-cakram manye tava mukham idam manmatha-ratham; 
yam r druhya druhyaty avani-ratham arkendu-caranam 
makdviro march pramatha-pataye sajjitavate. 


I fancy that Thy face, having two ear-ornaments 
and their reflection in Thy glistening cheeks, is verily 
the four-wheeled chariot of Manmatha, the god of love 
(who can stir the mind of people to its depth). It is seated 
in this chariot of Thy face that he became valiant enough 
to inflict pangs on Siva, the Lord of Pramatha hosts, 
when, ready for the destruction of the Tripuras, he was 
mounted on his earth-chariot having the sun and the moon 
for its two wheels. 

Notes: The Devi’s face, with her two ear ornaments 
and its reflection in Her shining cheeks, is compared to a 
chariot, using which Manmatha, the god of love, penetrated 
the heart of Siva with his arrows of amorous inducements, 
though Siva is so mighty as to be seated in the chariot of 
the cosmos with the sun and moon as wheels. It means that 
the charm of the Devi’s face is superior to all the stupendous 
energy we find manifested as the universe. 

60 

The Devi’s speech is praised: 

^ ^ 11 II 

Sarasvatydli suktir amrta-lahari-kausala-harih 
pibantyah Sarvani sravana-culukdbhydm aviralam; 
camatkaraMagha-calita-sirasah kundala-gano 
jhanatkarais tdraify prati-vacanam dcasta iva te. 
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O consort of Siva! Sarasvatl the Goddess of 
Learning, imbibing continuously through the cup of her ears 
Thy sweet speech that humbles the delectableness of the 
flood of the immortal drink Amrta, replies congratulating 
Thee, as it were, by the loud clang of her ear-ornaments, 
as she shakes her head in appreciation of Thy delightful 
speech. 

61 

The following verse is in praise of the Devi’s nose: 

*rcrrcrt ^ gvCT*Tf>ra?: n^n 

A sau nasa-vamsas tuhina-girivamsa-dhvajapati 
tvcidiyo nediyah phalatu phalam asmdkam ucitarn ; 
vahaty antar muktah sisira-kara-nisvdsa galitam 
samrddhya yat I as dm bahir api ca muktd-mani-dharah. 

61 O Flag of the House of the Mountain of Snow! 
May Thy nose, which is, as it were, the hollow bamboo 
staff of that flag, bestow on us the desired fruit. The 
hollow of that staff-like nose is full of pearls; for it is out 
of their abundance that one pearl, pushed out by the moon- 
cooled breath of the left nostril, has come out to be Thy 
nasal pendant. 
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62 

The Devi’s lips are now described. 

™ f^PfcTcTT I 

H fez 

HeTT*TS*rrrtg Z ?Ft%cT V5HTT 1 1 1 1 

Prakrtya 'rakiayas tava sudati danta-cchada-mcei} 
pravaksye sddrsyam janayalu phalam vidruma-latd ; 
na bimbam tad-bimba-pratiphalana-rdg&d arunitam 
tuldm adhyarodhum katham iva na lajjeta kalayd. 

62 O Devi with attractive rows of teeth! 1 shall now 
try to find out an object of comparison to describe Thy 
naturally red lips. But I am afraid I shall have to wait 
for this until the coral creeper (red all over) produces a 
fruit (which one can expect to be more red than the creeper 
itself). But is there not the Bimba fruit as a fitting object 
of comparison? No; for how will Bimba fruit not feel 
ashamed to stand before those lips, a mere reflection of 
which has made that fruit red! 

Notes: The poet-devotee uses his fancy to say that the 
redness of the Devi’s lips is matchless and incomparable. 
The imaginary fruit of the very red coral creeper, to which 
one can reasonably attribute greater redness than the creeper 
itself, is never going to appear. Then he turns to the Bimba 
fruit noted for its redness. But he soon realises that its 
redness is only a pale reflection of the redness of the Devi’s 
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lips, and' therefore it can never be a fit object of comparison 
to describe its matrix. 

63 

The Devi’s smiling moon-like face is praised: 

o 

3TH^ 

faster T-^wi faf$r ^rf^sr^fsnn n 

Smita-jyotsnd-jdlam tava vadana-can drasya pibatam 
cakordnam asid ati-rascitayd cancu-jadima; 
atas te sitamior amrta-laharim dmla-rucayah 
pibanti svacchandam nUi ni&i bhy&am kdfijika-dhiyd. 

63 The Cakora bird has got its tongue insensitised 
because of the extreme satiety generated by drinking the 
luminous light of Thy smiling face. It is for this reason 
that every night it drinks to its fill the light of the ‘natural 
moon’ under the impression that it is some sour gruel 
(that will relieve the insensitiveness of its tongue). 

Notes: It is a fancy of Sanskrit poets that the bird 
Cakora thrives by drinking moonlight. The poet wants 
to say in praise of the Devi’s face, that the moon is no com- 
parison to Her shining face by fancying that the Cakora drinks 
moonlight, not because it is delectable, but only under the 
impression that it is some sour gruel that will give relief to 
its tongue that has come to the stage of insensitiveness by 
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extreme satiety generated by drinking the excessively sweet 
moonlike radiance of the Devi’s smiling face. 



The tongue of the Devi is praised in this verse: 

^ ?JT t 

Jjfd: iRifHfd 1 1 

Avisrantam patyur guna-gana-katha'mredana-japd 
japa-puspac-chdyd tava janani jihv a jayati sd; 
yad-agraslnayah sphalika-drsad-acchac-c/iavi mayi 
sarasvatya murtih parinamati mdnikya-vapusd. 

64 Hail unto Thy tongue which defies the Japa (hibiscus) 
flowers in its redness and is constantly engaged in the Japa 
(mutterings) that give expression to the glories of Thy 
Consort! The ruddiness of that tongue is so intense that 
the goddess of speech Sarasvatl, who dwells on the tip 
of that tongue, gets her crystal-like white complexion chan- 
ged into the colour of a ruby (noted for its reddish tinge). 

65 

The hefel rolls chewed by the Devi are praised: 

fSTcSTT f 

si 
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to* to HTcT^ II II 

Rune jitva/daityan apahrta-sirastraih kavacibhir 
nivrttais Canddmsa-Tripurahara-nirmalva-vimukhaih ; 
visakh 'endr’opendraih sasi-visada-karpura-sakala 
viliyante matas tava vadana-t dmbula-kabalah . 

65 Rejecting the leavings of Siva as the share of the 
devotee Canda, celestials like Kumara, Indra and Visnu, 
after their victory over the Asuras, come to Thee, with 
their head dress removed and only the mails on, to receive 
as Thy gracious gift(prasada) the betel rolls used by Thee, 
and chew them until they along with the white pieces of 
reiined camphol contained in them dissolve. 

66 

The sweetness of the Devi’s voice is praised: 

mtot fato-*r t rto grfto- 

TCTHTld to totoTHT I 

tot tot tot tovito tor* f**?** n^ii 

Vipaiicyd gdyanti vividham apadanam Puraripos 
tvay arabdhe vaktum calita-sirasd sadhuvacane; 
tadlyair madhuryair apalapita-tantri-kala-ravdm 
nijam vinam vani niculayati colena nibhrtam. 
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66 When, on hearing the songs on the greatness and 
achievements of Siva tuned on the Vina by Sarasvati, the 
goddess of learning and fine arts, Thou beginnest to speak 
nodding Thy head in appreciation, the sweetness of Thy 
voice seems to cast ridicule on the soft melody of that 
musical instrument, and Sarasvati therefore secretly puts 
it in its case. 

67 

The Devi’s chin is praised. 

qrrto gf^ftrtoT toftcRIt 
ftototto gf TsrcqHTf totot i 
toirgfTto toto 

toto **-*** n %}$ u 

Karagrena sprstam tuhina-girina vatsalataya 
girisen ’odastamn muhur adhara-pdn' dkulatayd; 
kara-grahyam sambhor mukha-mukura-vrntam Giri-sute 
katham-karam brilmas tava cubukam aupamya-rahitam. 

67 O daughter of Himavat! How can we poets describe 
the unmatched beauty of Thy chin, which is stroked with all 
affection by Thy father the Mountain King, which is again 
and again lifted up by Thy Consort Sambhu in the intensity 
of his desire to kiss Thee repeatedly, and which forms the 
handle of the mirror of Thy face for Sambhu to hold and 
view. 


130 


SAUND ARYA -T .AHART 


SAUNDARYA-LAHARl 


131 



The Devi’s face and neck are now praised: 

W* ^ I 

?«JcT: S^rTT ^RTfT^-^I^T-^^Fnrf^RT 
£«TT*fr*rTfsiW ^fcT ^TTHfcT^T 11 

Bhujaile&dn nityam Pura-damayituh kantaka-vati 
tavagrivs dhatte mukha-kamalandla-iriyam iyain; 
svatah sveta kdldgaru-bahula-jambdla-malind 
mrndll-ldlityam vahati yadadho hara-latikd. 

68 Thy neck, with horripilations caused by the constant 
embraces of Thy Consort, the Destroyer of the Cities, 
resembles the thorny stalk of Thy lotus-like face. For, below 
Thy neck are Thy naturally white cluster of pearl necklaces, 
which, being discoloured by the generously applied dark- 
coloured Agaru paste on the chest, bears the comeliness 
of the tender bottom part of the stalk of Thy lotus-like face 
embedded in mire. 

69 

The Mother’s neck is described 


f^co^ 

aUTUTT g W fg rt ^ ^ 11 

Gale rekhds tisro gati-gamaka-gU' aika nipune 

vivdha-vydnaddha-praguna-guna-samkhyd-pratibhuvah; 

virdjante ndnd-vidha-madhura-rdgdkara-bhuvdra 
traydndm grdnidndm sthiti-niyama-slmdna iva te. 

69 O Mistress of the musical technicalities of Gati 
(procedure) Gamakam (undulations) and Gltam(song)! As 
though for the confirmation of the three-foldness of the str- 
ands of the auspicious string made by twisting several threads 
and tied round Thy neck (surrounding the mangala-sutra) 
by Thy Consort at the time of Thy marriage, shine forth 
the three lines of Thy neck, standing, as it were, as the 
boundaries demarcating the three musical scales (or 
Gamakas consisting of Sadja, Madhyama, andGandhara), 
which form the source of the various melodies of musical 
modes. 

Notes: Three lines on the neck are one of the features 
of noble personages. The poet fancies that these stand to 
represent and confirm that there are three strands in the auspi- 
cious string tied on the neck at the time of marriage, beside 
th emangala-sutra, as is the practice according to some. Further 
he fancies that these three lines stand to indicate that the 
Devi has mastery over all the three musical scales (Gamakas) 
of which only one, known as Sadja, comes within the capacity 
of human beings to practise. 
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70 

The Devi’s arms are praised 

, ar§fa: Hrftrsmw: \ 

*F5RW5T 

^m-HWT^TT^-fsnTT II 

M rndli-nifdvindm tava bhuja-latdndm catasrndni 
caturbhih saundaryam Sarasija-bhavah stauli vadanaili ; ... 
nakhebhyah samtrasyan prathama-mathanddandhaka-ripos 
caturndm sirsanam samam abhaya-hast' arapana-dhiya. 

70 The lotus-born Brahma, being afraid of the finger- 
nails of Sadasiva, with which the latter in former times 
nipped off his fifth head, is now praising simultaneously 
with the remaining four heads the comeliness of Thy four 
creeper-like arms resembling the stalk of lotus in beauty, 
so that Thou might give those heads protection from the 
fear of a fate similar to that of the lost head. 

Notes: The reference is to a story noted in Saiva Puranas 
of how Brahma and Visnu strove to discover the head and 
feet of Siva, assuming the form of a Swan and a Boar res- 
pectively. Brahma as Swan flew up and Visnu as Boar went 
down on this errand, but failed to discover the extremities of 
Siva. So they, returned. Brahma, however, had come 
across a Ketaki flower in his flight up, and knowing from it 
that it was coming from the head of Siva, took it before 
returning. He proclaimed that he had reached the head of 
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d produced the flower as evidence. This being a 
li^Siva punished him by nipping off the head with which he 
littered this sacrilegious lie. With this incident in mind the 
ooet fancies that Brahma is afraid ever afterwards of Siva 
nipping off any of the other heads too, and as a safeguard 
against this, he wants to win the Devi’s favour. For this he 
is engaged in praising Devi always with all his four surviving 
heads. 

71 

The Devi’s hands are praised: 

snrg ^ 

Nakhandm uddyotair nava-nalma-rdgam vihasatdm 
karandm te kantim kathaya kathaydmah katham Ume ; 
kayacid va sd/nyam bhajatu kalaya hanta kamalam x 

yadi kndal-laksim-carana-tala-ldksd-rasa-caiiatn. 

71 O Uma! Pray, tell us how we can describe the 
splendour of Thy hands, which, being lit up with the radiance 
of Thy nails, surpasses the brightness of the morning’s lotus 
blooms. Perhaps these flowers can attain to some simila- 
rity with Thy nails when their redness is enhanced by contact 
with the lac-dye of the feet of goddess LaksmT who sports 
in them. 
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72 

The Devi’s breasts are praised: 

*t: %<? i 

TOmtWTCPf Tf ^T^R5F: 

^fT^rrfcT Sffefft 1 1 

Samam Devi Skanda-Dvipa-vadana-pitam stana-yugam 
tavedam nah khedam haratu satatam prasmita-mukham ; 
jW alokya’sahk ' akulita-hrdayo hasa-janakah 
sva-kumbhau herambah parimriati hastena jhaditi. 

72 O Mother! May we be relieved of ail our sorrows 
by Thy breasts, from which milk is flowing always and which 
are being simultaneously sucked by both Skanda and 
Ganesa, Thy sons. All of a sudden Ganesa (Heramba). 
looking at Thy breasts, feels with his hands whether the 
pair of frontal globes on his elephant face are there in their 
proper places (or whether they have disappeared to become 
Thy breasts present before his eyes), thus giving occasion 
for great fun (to his parents and onlookers). 

73 

The glory of the Devi’s breasts is again repeated: 
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fasFcft eft ■ -Tfereft 

^TTTT^Tfft II 

Amti te vaksojav amytarasa-mtinikya-kutupau 
na samdeha-spando nagapati-patdke manasi nah; 
pibantau tan yasmad a vidita- vadh O-sahga -rasikau 
kumarav adyapi Dvirada-vadana-Kraunca-dalanau. 

73 O the Mountain-King’s flag of victory! We have not 
even the shadow of a doubt about Thy two breasts being 
jars made of Manikya (ruby) and filled with Amrta, the 
immortal drink. For, it is by drinking their contents that 
Thy two sons, the mountain-piercing Kumara and the 
elephant-headed Vinayaka, have remained young boys 
(celibates) without knowing woman, to this day. 

Notes: The poet seems to say indirectly that it is the 
milk of the Devi’s grace that enables one to overcome sexuality. 
This verse also contradicts the practice of associating consorts 
with these Deities as is done by some of the followers of their 
cults. 



The necklace on the Mother’s breast is praised: 

smiTssjf i 

^T^ssnfsrsrf wftfMsrw % \ i 
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Vahaty amba stamberama-danuja-kumbha prakrtibhih 
samdrabdhdm mukta-manibhir amalam hara-latikam; 
kucabhogo bimb' adhara-rucibhir antah sabalitdm 
pratapa-vyamisram Pura-damayituh kirtim iva te. 

74 O Mother! In the region of Thy breasts is a flaw- 
less necklace made of pearls got from the frontal globe of 
Gajasura (the elephant-demon). It rests there with its 
white brilliance variegated from within by the reflection of 
the ruddy tinge of Thy Bimba-like lips, as if it were the 
confluence of the (white) fame and the (red) valour of Thy 
Consort, the Destroyer of the Cities. 

Notes: Sanskrit poets fancy that the frontal globe on 
the forehead of elephants contains pearls. They also conceive 
whiteness as symbolising fame and redness, valour. The 
whiteness of the pearl necklace and the reddish tinge of the 
reflection of the Devi’s ruddy lips in it make the poet fancy 
Her pearl necklace as the confluence of Her Consort Siva’s 
fame and valour. 

75 

The milk of the Devi’s breast is praised again: 

«R: qTTRTT: qfT^fcT SfTTRflflR 1 
1RRRT 3rT rR SR 

qRffrf sfafTHRlfa 1 1 

Tarn stanyam manye Dharani-dhara-kanyehrdayatah 
payah paravarah parivahati sdrasvatam/iva ; 
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daydvatyS dattam dramila-ksur dsvddya tava yat 
kavindm praudhdndm ajani kamamydh kavayitd. 

75 O Daughter of the Mountain-King! I fancy that 
Thy breast milk is the milk-ocean emerging as poetic 
inspiration from Thy heart. For, it was by drink- 
ing it, so graciously given by Thee, that the child of the 
Dramila country became a noted poet among great 
composers. 

Notes: The identity of this Dramila-sisu who became a 
very great poet by drinking the Mothei’s milk, is a matter of 
controversy among commentators. Two commentators, 
Laksmidhara and Kaivalya&rama, maintain that the reference 
is to Sankaracarya himself, and give some stories from his 
early life to justify it. These stories are not found in any of 
the Sankara-digvijayas, which give the traditions about 
Sankara’s life. The more likely view is that the reference is 
to the great Saivite Saint Tirujnanasambandhar who was a 
composer of great devotional songs in praise of Siva. Saivite 
traditions maintain that once when he was a child three years 
old, he insisted on accompanying his father to the local Siva 
temple. The father left the child on the bank of the temple 
tank and took a dip in the sacred water. The child began to 
cry, ‘O mother! O father’. Hearing the cry, Lord Siva and 
ParvatT Devi appeared in the sky. At the Lord’s behest 
the Devi filled a cup of gold with milk from Her own breasts 
and fed the child with it. Thus the child literally imbibedDevi’s 
Grace and burst into an ecstatic song glorifying the Divine 
pair. Tirujnanasambandhar became a hallowed saint noted 
as much for his mellifluous devotional songs as for spreading 
Saivism in the South. He lived in the 8th century, and so was 
a contemporary of Sankara or came a little earlier to him. 
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There is therefore every possibility of Sri Sankara knowing 
this tradition that is supported by authentic texts. Dramila is 
what our modern racists have made into Dravida. Our 
ancients did not know of any such race. It is the 
name of a part of Bharata-khanda in which modern Tamil 
Nadu also falls. Dramila became Dravida and then 
Dravida. 

76 

The Devi’s Romavali or line of hair above the navel is 
praised: 

ft srnftaTTftr ndftsr: i 
5R?cTT Sfltfft cTcf TtHTWftlftfft 11 

Hara-krodha-jvalavalibhir avalidhena vapusa 
gabhire te nabhl-sarasi krtasango manasijah; 
samuttasthau tasmad acala-tanaye dhuma-latiks 
janas tam j anile tava janani rom'avalir iti. 

76 O Mother born of the Mountain! When the flames 
of Siva’s anger began to envelop Kama-deva (Cupid), he 
took refuge in the deep lake of Thy navel. The fire that 
thus got extinguished sent forth a thin creeper-like column 
of smoke, which men describe as Thy Romavali or the line 
of hair that goes up from Thy navel. 
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77 

This verse also praises the Romavali of Devi: 

I r^T^^V-d ^di foft 

cRSTcT Slffo 1 1 

Yad etat kalindi-lanu-lara-tarqng'dkrti give 
krse madhye kimcij janani tava yad bhati sudhiyam; 
vimardad any o' ny am kuca-kalasayor antara-gatam 
tanu-bhutam vyoma praviiad iva nabhim kuharinim'. 

77 O Consort of Siva! What in Thy slender middle 
region shines before me and what is seen by devotees as 
Thy navel-hair (Romavali) like the subtle ripples on the 
surface of Kalindl(Yamuna), is the Vyoma (sky) or inter- 
space between Thy bulging breasts, thinned by their pres- 
sure and forced into the cavity of the navel. 

78 

The Devi’s navel is praised: 

ford Scrcgf ?T-d**refo-vTcTT 

fcT^r: 1 

^ft-^ffwFTrc cw snfiriftfraft 


140 saundarya-laharI 

Sthiro ganga’vartah starm-mukula-romdvali-lata 
kalavdlam kundam kusumasara-tejo-huta-bhujah ; 
rater lilagdram kim apt tava nabhir giri-sute 
bila-dvaram siddher girisa-nayandnam vijayate. 

78 O Daughter of the Mountain! Indescribably unique 
is the glory of Thy navel, which is verily a still whirl-pool 
on the surface of the river Ganga; which forms the bed for 
the creeper of Thy Romavali bearing two fruits in the shape 
of Thy breasts; which is the sacrificial pit wherein burns the 
fire of the prowess of Kama Deva, the flower-arrowed god 
of love; which is the pleasure house of his wife Rati; and 
which forms the opening of the cavern wherein the eyes of 
Hara found the consummation of the great austerities he had 
performed. 

79 

The Devi’s waist is now praised: 

>3 

Nisarga-ksinasya stana-tata-bharena klama-juso 
naman-murter nari-tilaka ianakais trutyata iva; 
dram te madhyasya trutita-tatinl-tlra tarunii 
samavastha-sthemno bhavatu kusalam Saila-tanaye. 
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79 O Daughter of the Mountain! O Ornament of 
womankind! May safety be assured for Thy waist, which, 
being slender, is labouring under the weight of Thy breasts 
and therefore stooping, threatening to break under that 
weight, and whose precarious firmness is like that of a 
tree on a cracking river bank. 

80 

The three folds above the Devi’s waist are now praised : 

qRUcIT I 

cm wsra* agwr 

f<?£TT il 

Kucau sadyah svidyat tata-ghatita-kurpdsa-bhid-mau 
kasantau dor/nule kanaka-kalas abhau kalayata; 
tava traium bhangad alam iti valagnam tanubhuva 
tridhd naddham Devi trivali lavall-vallibhir iva. 

80 O Mother Divine! The three folds in Thy middle 
region look like three strands of Lavali creeper wound by 
Kama Deva, the god of love, as a support to prevent Thy 
middle region from breaking under the weight of his creation, 
Thy quickly perspiring breasts, which (under the excitement 
of love for Sambhu) have swollen to the size of two golden 
pots, touching Thy arm pits and bursting the brassiere 
covering them. 
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81 

The Devi’s hips are praised: 

McfTT fafouMcT: tMcT MfT- 
Ms Mu I 

farFsHTFWR: ^nifcT ^ II 

Gurutvant vistaram Ksiti-dhara-patih Pdrvati nijan- 
nitambad dcchidya tvayi harana-rupena nidadhe; 
atas te vistlrno gurur ayam uses dm vasumatim 
nitamba-prdg-bharah sthagayati laghuttvam nayati ca. 

81 O Parvati! Thy father, the Mountain-king, gave 
the weight and extensiveness of his flanks to Thee as dowry 
at the time of Thy marriage. It is for this reason that Thy 
hips, covering the earth, have become more extensive than 
it, and excelling it in weight, rendered it lighter in compa- 
rative weight. 

82 

The Devi’s thighs are praised: 

HWfTfM yaifavfcnnri 

Mu# sngM fi?gu-#tfw-?zn#T lu^i 


Karindrdndm sunddn kanaka-kadali kdnda-patalim 
ubhabhydm urubhydm ubhayam api nirjitya bhavati; 
suvrtidbhyam patyuh pranati-kathindbhydm Giri-sute 
vidhijne jdnubhydm vibudha-kari-kumbha-dvaycim asi. 

82 O Daughter of the Mountain! Thy thighs subdue 
by their beauty the trunk of lordly elephants as also the 
stem of golden coloured banana trees, while, O observer 
of all ordained duties, Thy knees, hardened and perfectly 
rounded by repeated prostrations to Thy Consort, rival the 
frontal globes of the heavenly Elephant Airavata. 

83 

The Devi’s shanks are praised: 

srf ^ MtrMsrat i 

IT?# ’TT?g T T#t- 

HT-Hf £-^T#3T-MMT : II II 

Parajetum rudram d vigun a- sara-garbhau Giri-sute 
nisangau janghe te visama-visikho badham akrta; 
yadagre drsynate dasa-sara-phalah' pada-yugali- 
nakhdgrac-chadmdndh sura-makuta-sdnaika-niHtdh . 

83 O Daughter of the Mountain! Surely the five-arrow- 
ed Kamadeva has, in order to conquer Rudra, utilised Thy 
shanks as a quiver to store therein double the number of 
arrows he is credited with. For, at the end of Thy feet 
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are seen, under the guise of Thy toe nails, ten crescent- 
shaped arrow heads sharpened on the whetstone of the 
crowns of prostrating Divinities. 



The glory of the Mother’s feet is described: 

TO: ftlTfa I 

m\: TO TO: qgqfrT-^r^-cTfe^ 

11 cY II 

Srutindm murdhano dadhati tava yau sekharatayd 
mamd’py etau Mstah dirasi dayayd dhelii caranau; 
yayoh padyam pathah Pasupati-jatd-juta-tatini 
yayor laksa-laksmir aruna-Hari-cud dmani-rucih . 

84 O Mother! The crest of the Veda (i.e. the Vedanta 
known as the Vedasiras) bear Thy feet as its head orna- 
ment. Mayest Thou condescend to place those feet on my 
head too — the feet the water-offerings on which form the 
Gaiiga in the matted locks of Siva, and the bright red dye 
of which gives brilliance to the jewels on the diadem of 
Visnu. 

Notes: The idea is that Siva and Visnu prostrate at the 
feet of the Mother and place Her feet on their heads. In the 
process the water offerings that devotees are making at the 
feet of ihe Mother go to form Ganga in the matted locks of 
the prostrating Siva. So too it is the brightness of the lac 


dye applied to the feet of the Devi that gives brilliance to the 
jewel on the prostrating Visnu’s diadem. 

85 

The Mother’s feet are again praised: 

C\ 

q^T-*rfan*T: 5DT?^T-3>^j;f5Tcrc% II sit II 

Namo-vakam brumo nayana-ramaniydya padayos 
tavOsmai dvandvaya sphuta-ruci-rasd/aktakavate ; 
asiiyaty atyantam yad abhi-hanandya sprhayate 
pastinam Uanah pramada-vana-kankeli-tarave. 

85 Our praise by way of obeisance to Thy feet, a delight 
to the eyes because of their brilliance arising from the liquid 
lac dye applied to them! Thy Consort Pasupati,, desiring 
to be kicked with those feet, is extremely jealous of the 
Kankeli (Asoka) tree of Thy pleasure garden, as that tree 
too is a rival aspirant for such kicks. 

Notes: It is a fancy of Sanskrit poets that barren Asoka 
trees flower if kicked by a woman of auspicious qualities 
classified as a Padmini. While the Devi is fancied as often 
kicking ihe Asoka trees of Her pleasure garden for this pur- 
pose, Siva is spoken of as envying them, as he desires such 
kicks to be administered to himself for the satisfaction of his 
amorous sentiments in love quarrels. 
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86 

The feet of the Devi together with the anklet on it is praised: 

*PSTT smS-'EFffHd 

t ^crfr rrrasrfk ^ i 

^TTsptfeggFT: f^f^f^TcT-HhTT^-rT^TT II 1 1 

Mrsa krtva gotra-skhalanam atha vailaksya-namitant 
Mate bhartaram carana-kamale tddayati te; 
cirad antah-salyam dahana-krtam unmilita-vata 
tuld-kotf-kvanaih kili-kilitam iidna-ripund. 

86 O Devi! When Thou didst deliver a kick (in love 
quarrel) at the forehead of Thy Consort when he bent his 
head in shame for calling Thee inadvertently by the name 
of another woman, his enemy Kama got an opportunity to 
root out of himself his long-standing rancour towards him, 
Isa, for consuming him in fire, and he gave out his joyous 
acclamations, as it were, in the form of the tinkling of Thy 
anklets. 

Notes: Kamadeva (Cupid) and Siva are enemies, be- 
cause the latter once burnt the former in the fire emerging from 
his third eye for trying to induce love in his mind for Parvati. 
The poet fancies that for this reason, Kama had a long-standing 
rancour towards Lord Siva. The poet fancies that the Devi 
once kicked at Siva’s forehead out of anger generated in a 
love quarrel. That amorous resentment in the Devi was 
caused because of Siva inadvertently calling her by the 
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name of woman (Ganga). who, the poet fancies was occupying 

v mind Realizing the blunder, Siva hung his head m shame, 
and the Devi reacted by kicking at his forehead. In doing 
so her anklets produced profuse tinkling sounds, which the 
poet fancies to be the joyous acclamations of Kama on having 
wreaked his vengeance on Lord Siva. 

87 

In praise of the Devi’s feet: 

fsnrart farm faftr ^ fafa i 

*rc>3T mrTret smfa srow-faafas u cu n 

Himdni-hantavycun hima-giri-nivds’aika-caturau 
nisayam nidranam niSi carama-bhage ca visadau; 
varam laksmi-pdtram sriyam ati srjantau satnayindm 
sarojam tvad-padau janani jayatas citram iha kim. 

87 O Mother of the Universe! The lotus of Thy feet, 
which flourishes always on the snow Mountain (Himala- 
yas), blooming night and day and bestowing undecaying 
wealth (Laksmi) on the inner circle of devotees, is undoub- 
tedly far superior to the common lotus flower which perishes 
in snow; closes at night and forms the favourite resort of 
Laksmi (the goddess of wealth whose blessings on devotees 
are very temporary). 
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88 

The Devi’s feet are praised again: 

C C? 5* qfcffaf tfe faq^T 

wte wfig;: i 

*TT 5T|^qT-gqqqJTq>T% grfw?T 

W5T?Tq ?W?cT 5?qWT?fa WWHT II « II 

Padam te kirtinam prapadam apadam pevi vipaddnt 
katham nitam sadbhih kuthina-kamathl-karpara-tuldm ; 
katham va bdhubhyam upayamcina-kdle purabhida 
yad adaya nyastam drsadi daya-mdnena manasa. 

88 The upper part of Thy feet are the seat of all 
excellences worthy of praise and they are the panacea for 
all dangers. How then do great poets equate them with the 
hard shell of a tortoise? And how did Thy Consort, the 
Destroyer of the Cities, in spite of all His tenderness 
towards Thee, have the heart to place them on a 
hard granite grinding stone at Thy marriage rite? 

Notes: Sanskrit poets compare a well-formed fore-part 
of the feet of beautiful persons to the formation of the shell 
of the tortoise. Though such comparison is done in regard 
to the Devi’s feet too, the poet-devotee fancies an inconsis- 
tency in such comparison as the tortoise shell is very hard and 
the Devi’s feet are very tender and soft and form a cen- 
tre of beneficence. The reference in the second half of the 
verse is to the rite of a bridegroom placing the feet of the 
bride on a granite pasting stone as a part of the marriage rite. 
The poet devotee, by way of praise of the Devi’s feet, expresses 


• that ^iva in spite of so much tenderness towards 
surprise that, biva, 

her placed her very soft feet on a hard substance like a granite 
slab at the marriage rite. 

89 

Again the Devi’s feet are praised: 

curort festTRi {RTrT f ^ ^ I 

wirt n u 

Nakhair ndka-strindm kara-kamala-samkoca sasibhis 
tarunam divydndm hasata iva te candi caranau; 
phaldni svah-sthebhyah kisalaya-karagrena dadatdm 
daridrebhyo bhadrdm iriyam anUam ahndya dadatau. 

89 0 Candj! Thy feet, of the moon-like nails, which 
make the lotus-bud-like palms of adoring heavenly damsels 
close, do shower abundant wealth quickly on humble and 
poor devotees, and thus mock at the wish-yielding Kalpaka 
trees of heaven whose arms of tender branches bestow 
desired gifts only to Devas who live in heavenly affluence. 

Notes: At moon-rise lotus flowers close. The poet 
compares the toe nails of the Devi to the moon and the hands 
of celestial women adoring Her to lotus flowers,. While 
thus adoring, the celestial women close their lotus-like palms 
in salutation, and the poet fancies that this is due to the 
proximity of the moon-like nails of the Devi, as lotus flowers 
do at moon-rise. Her feet with moon-like nails are pictured 
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also as casting ridicule on the Kalpaka tree for its bestowing 
felicities on people who are already well-placed and have 
plenty of enjoyments, while Her feet bestow blessings on 
humble and poor devotees. 

90 

The devotee expresses his aspiration to dwell at the Mother’s 
feet for all time. 

am*? fafoRfa | 

Dadane dinebhyah Sriyam anisam asanusadr&m 
amandam saundarya-prakara-makarandam vikirati; 
tav'.dsmin manddra-stabaka-subhage yatu carane 
nimajjan majjivah karana-caranah sat-caranatam. 

90 Thy feet form a veritable bunch of Mandara flowers 
dripping the honey of beauty and are a liberal supplier of 
wealth to Thy poor devotees. May my spirit with its six 
organs of knowledge (including the mind) become a six- 
footed honey-sucking bee at those feet for ever more. 

Notes: The poet sees a. comparison between his spirit 
which has six organs of knowledge (including the mind) and a 
honey-sucking bee which too has six oigans in the form of six 
legs. He also expresses his aspiration to get fully absorbed 
in the contemplation of the Mother’s feet as the honey bee 
in sucking the honey. 
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91 

The Devi’s gait is praised: 

3TcF^TT f*TSTT *1*1 « 

■egg r re resTiw u ^ n 

Pada-nydsa-krid.d-paricayam iv'arabdhu- manasah 
skhalantas te khelam bhavana-kala-hamsd na jahati; 
atas tesani siksdm subhaga-mani-manjira-ranitac- 
chalad dcaksanam carana-kamalam cdru-carite. 

91 O Goddess of Holy Fame ! The royal Swans inhabi- 
ting Thy residence are never abandoning their pursuit of 
Thee, in their effort to observe Thy gait for correcting 
their own defective ways. And Thy lotus feet are, it seems, 
giving instructions to them in the guise of the tinkling 
sounds made by the anklets on them, studded with precious 
stones. 

92 

The supremacy of the Devi over all deities is stated: 

ftlW: f ^ M d : I 
ccRkRf srfcr?>?rff-TTiTT^^cTm 

m fpw hi n 
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Gatds te mancatvam Druhina-Hari-Rudr'eivara-bhrtah 
sivah svacchac-chdyd-ghatita-kapata-pracchada-patah ; 
tvadlydnam bhasdm prati-phalana-rag’drunatayd 
Hariri srhgaro rasa iva drsam dogdhi kutukam. 

92 Thy servitors Brahma, Visnu, Rudra and Isvara 
have taken the shape of Thy cot (i.e. the four legs of the 
cot) in order to serve Thee very closely, while Sadasiva 
has formed himself into Thy bedsheet, reflecting Thy 
crimson glory in his assumed whiteness, thereby causing 
amazement to Thee by presenting Himself as the very 
embodiment of erotic sentiment. 

Notes: diva’s white foim, representing Sattva-guna, 
is called ‘assumed’ because as the Impersonal Being, He is 
without any Guna. Whiteness, representing Sattva-guna, is 
only something assumed for creative purposes. But in the 
creative cycle Sakti overpowers His whiteness by Her crimson 
radiance, representing Rajas. Thus the dominance of Sakti 
in the creation cycle is again asserted. The five Deities 
forming the support of the Devi’s seat and thus attending on 
Her are called the Pafica-pretas , the Five Dead. 

93 

A total description of the Devi’s form is given: 

SR’F-Ff 

ftretaTm f ^ i 

PFWt ITS* 
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Ardla kesesu prakrtL-sarald manda-hasite 
sirtsabhai citte dr sad upala-sobhd kuca-tate; 
bhr&am tanvi madhye prthur urasif droha-visaye 
jagat trdtum sambhor jayati karund kacid arund. 

93 Thus for the welfare of the worlds abides in all Her 
glory Aruna (KamesvarT), the Sakti of Sambhu -the 
very' embodiment of graciousness— with her locks all curly, 
her smile naturally artless, her heart soft like Sirisa flower, 
her breast as tight and hard like a grinding stone, her 
waist extremely slender, and her hips and breasts 
generous in size. 

94 

Moon, an object of beauty in Nature, is depicted as a 
toiletry canister of the Devi. 

Wxfl-sj;: T'Jt Hi "fsfFSf 

c\ ' 

fafsnWt II II 

Kalankah kasturi rajani-kara-bimbam jalamayam 
kalabhih karpurair marakata-karandam nibiditam ; 
atas tvad-bhogena prati-dinam idam rikta-kuharam 
vidhir bhuyo bhayo nibidayati nunam tava krte. 

94 The mark on the moon is musk; and her watery disc, 
a receptacle (canister) of emerald for containing pieces of 
camphol in the form of the digits of the moon. As and when 
the contents of that receptacle are exhausted by Thy 
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using them, Brahma fills it up day by day for Thee with the 
digits of the waxing moon. 

Notes: The phenomenon of the waning and waxing of 
the moon is cleverly utilised by the poet to indulge in a poetic 
fancy that the purpose of this natural phenomenon is to 
provide the Devi with a fragrant substance for Her toilet. 
Thus Nature is made to subserve a Divine purpose. The moon 
is the watery canister, and the digits of the moon, waxing 
and waning in the course of two fortnights, are identified as 
pieces of white fragrant camphol contained in that canister 
for the Devi’s toilet. It is fancied that the waning of the 
moon is caused by the Devi making use of the camphol 
pieces of moon’s digits for Her toilet, and when they are 
exhausted, Brahma fills them with camphol as the waxing 
moon. 

95 

The sanctity of the Devi’s feet is described: 

cR II %%. II 

Pur'arater antah-puram asi tatas tvac-caranayoh 
saparyd-marydda tarala-karanandm asulabha; 
tathd hy'ete nltah satamakha-mukhah siddhim atulam 
tava dvdr'opanta-sthitibhir animC adyabhir amarah. 

95 Thou art the Consort of the Destroyer of the Cities, 
residing in His inner apartment, to which votaries with 


nnregenerate mind find no entry and are therefore denied 
the privilege of the immediate worship of Thy feet. It is 
therefore that all the Deities headed by India have by their 
unparalleled austerities been able only to attain to Anima 
and other psychic powers (Siddhis) which are but Thy gate 
keepers (being only peripheral to Thee and far removed 
from Thy innermost attributes). 

Notes: Just as only very close relatives have access to the 
inner apartments occupied by women, only devotees of the 
highest order can worship the Mother directly in the Sahasrara. 
The deities like Indra with great powers are considered exalted 
beings by ordinary people. But they are not. They have 
access only to the gate of the Mother’s residence, as they are 
but manifestations of the Siddhis (psychic powers), which 
are only peripheral to the Devi’s divine majesties. They are 
far inferior to the real devotees who alone can be close to 
Her. They are in a way inferior even to the psychic powers 
personified as deities. These Divine majesties of the Devi, 
though peripheral, are always there. But Indra and other 
Devas are only temporary power manifestations, as they are 
eliminated when their term ends. 

96 

The Devi is exalted as the embodiment of chastity: 

fspTt^JTT: SR‘ I 
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Kalatram vaidhatram kati kali bhajante na kavayah 
sriyo devyah ko vd na bhavati patih kairapi dhanaih; 
mahadevam hitva tava sati satlnam acarame 
kucdbhydm asangah kuravaka-taror apy asulabhah. 

96 O Chastity Emobodied! How numerous are the 
poets who have courted and attained SarasvatT, the consort 
of Brahma and the deity of learning and fine arts! So also 
who with some wealth fails to become the Lord of Sn 
(Sripati), the consort of Visnu and the goddess of wealth! 
But, O the foremost of Chaste Ones! None besides Siva 
the Great God, -not even the tree called Kuravaka, has 
ever had the embrace of Thy breasts. 

Notes: It is a belief that the Kuravaka tree will flower 
only if it is embraced by a beautiful woman. Though the 
embracing of such an inanimate object is of no consequence 
from the point of view of chastity, the poetic fancy finds a 
breach of the rules of chastity even in such contacts. Besides 
this, the poet tries to depict the uniqueness of the chastity 
of Parvati, the Consort of Siva, by slighting that of Sarasvati 
and Laksmi. Any one who attains poetic gift by the Japa of 
Mantras etc. is called a ‘ Sarasvati-vallabha' (dear one of 
Sarasvati), and any rich man is called ‘ Lak$mi-pati ’ (lord of 
Laksmi). So these deities are supposed to have consorted 
with other persons and thus lost their chastity. 

97 

The all-comprehensive uniqueness of Tripurasundari is 
here asserted: 
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f*TTT*Tf-^ 

fTTST cH4T*T I 

t*t faw -srwifa u u 

Girdm dhur devim Druhina-grhinim dgamavido 
hareh patnlm padntdm Hara-sahacarim adri-tanctydm ; 
turiyd kdpi tvam duradhigama-mhsima-mahimd 
maha-mayd visvam bhramayctsi parabhrahma mahisi. 

97 O Consort of Parabrahman! The scholars who 
know the real meaning of the Agamas (scriptures) describe 
Thee as Sarasvati, the Goddess of Learning and the Consort 
of Brahma. Besides, they speak of Thee as the lotus-born 
Laksmi, the Consort of Visnu, as also as the Daughter of 
the Mountain (Parvati) and the Consort of Hara (Siva). 
But Thou art however the Fourth (the unique Power 
that is the source of the three Deities mentioned) of inconcei- 
vable and limitless majesties— the indeterninable Mahamaya 
who revolves the wheel of this- world. 

Notes: By describing the Devi as the Fourth (Turiya) 
and the Consort of Parabrahman (Parabrahma-mahisi), it is 
indicated that the Devi invoked here is the uninvqlved and 
unaffected Power and Substance that has actually become 
manifestated as conscious and unconscious principles, includ- 
ing Divinities like Sarasvati, Sn, Parvati etc. How She can at 
the same time be uninvolved and unaffected and yet actually 
become all these manifestations is a mystery impossible for the 
human mind to conceive.. So She is described as Maha-Maya 
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(the great and mysterious Power) and duradhi-gamana-nissima- 
mahima (one of unfathomable and limitless greatness). 

98 

The devotee prays to the Mother to generate poetic genius 
in him. 

HTcf: WR* y fgR f HTMR ff 

Sr^c^TT ^HTHpT ^ ^facTHPR’JTcRT 

^ ^T^gWfT^-cnraFT-T?TrTFr II ^e; 1 1 

Kada kale matah kathaya kalit ’ alaktaka-rasam 
pibeyam vidyarthi tava carana-nirnejana-jalam ; 
prakrtyd mukanam api ca kavitd-kdranatayd 
kadd datte vdm-mukha-kamala-tdmbula-rasatdm. 

98 O Mother! Tell me when I, a seeker after wisdom, 
shall have the privilege of imbibing the red-tinged water 
with which Thy lac-painted feet have been washed, 
— water that can generate poetic genius even in a naturally 
dumb person. When shall I expect it (that red-tinged water) 
to flow out of my mouth as great poetry, which forms the 
chewed betel leaf juice of Vani, (Sarasvati), the Goddess of 
Learning and Poesy? 

Notes: The reference to the ‘chewed betel leaf juice 
of Sarasvati’ means ‘when will Sarasvati Herself speak through 
the devotee’s mouth? i.e. when will he gain the summit of 
wisdom and poetic gift?’ It is asserted that the water with 
which the Mother’s feet has been washed has the potency to 
confer this gift. 
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Tradition says that in the temple of Mukambika. not far from 
lore, a dumb devotee was turned into an eloquent poet 
, ^ the Caranamrta, the water with which the Devi’s 
laved. Again in the Kamaksi temple in Kanci- 
nuram another dumb devotee tasted the betel juice from 
the Devi’s mouth and thereby became famous as Muka- 
k avi who has composed a magnificent hymn of 500 verses 
on Kanci Kamaksi known as Muka pancaiati. 

99 


It is now stated how the true worshipper of the Devi is 
blessed with ail the good things of life and also attains the 
supreme bliss of liberation while living. 

Ttr: qTftracET ftrfaenifa i 


Sarasvatyd Laksmyd Vidhi-Hari-sapatno viharate 
Rateh pdtivratyam sithilayati ramyena vapusa; 
dram jivann eva ksapita-pasu-pasa-vyatikarak 
pard'nand' dbhikhyam rasayati rasam tvad bhajanavm. 

99 O Mother! A devotee of Thine sports with Sarasvati 
(learning) and Sri (Wealth), and thus courts the jealousy of 
their consorts, Brahma and Visnu. By the charm of his 
body, he attracts the attention of Rati, the wife of Kama 
Deva (the god of love), and thus violates her chastity. And 
with the beginningiess ignorance-born bondage of JIvahood 
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broken, he is immersed in (he supreme Bliss of Brahman 
even in this long-lived embodied state. 

Notes: The verse states that the Devi awards to a true 
devotee of Hers learning, prosperity, charm of personality, 
longevity and bliss of spiritual realisation. 



In concluding the hymn the poet-devotee propounds the 
grand idea of the all-inclusiveness of the Divine. 

- tercfefa : 

ll^oo 

Pradipa-jvalabhir divasa-kara-nirajana-vidhih 
sudha-sutes candropala-jala-lavair arghya- racana; 
svakiyair ambhobhih salila-nidht -sauhitya- karanam 
tvadiyabhir vagbhis tarn janani vacdm stutir- iyam. 

100 Just as doing Nlrajana (light waving ceremony) to 
the sun is only the offering of his own light to him; just as 
making an offering of Arghya to the moon with the water that 
oozes out of the moon-stone in contact with moon light, is 
only to give back what belongs to the moon, and just as 
making water-offering (Tarpana)to the ocean is to return 
what belongs to it — so is, O Source of all Learning, this 
hymn addressed to Thee composed of words that are already 
TMae. 


ADDENDA 

Laksmldhara accepts only the hundred verses of the Text 
as the genuine composition of Sri Sankaracarya. But there 
are three more verses included in the Texts accepted by some 
other commentators. They incorporate them as Nos. 94, 99 
and 102 of the hymn, thus making the Text a hymn of 
103 verses. These verses are given below under the serial 
numbers of 1 , 2 and 3. 

smarter: q^rr 

forffTf h v* n 

Samanitah padbhydm mani-mukuratam ambaramanir 
bhaydd dsyad antah-stimita-kirana-h eni-masrnah; 
dadhati tvad-vaktra-prati-phalanam asrdnta-vikacam 
nirdtankam candran nija-hrdaya-pankeruham iva. 

1 The sun has assumed the form of a mirror carved out 
of crystal for Thee to rest Thy feet upon, having withdrawn 
his rays lest they should burn Thy face. In that mirror 
constituted of the sun is reflected Thy face, which is, as 
it were, one with the son’s heart-lotus wherein Thou art 
present. But being in the Devi’s presence, that heart-lotus 
never closes before the moon (like ordinary lotus flowers). 

qjssqf: s 

sprfk fqqsn 

TOST ^ w 
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Samiidbhuta-sthtila-stana-bharamuras caru-hasitam 
katakse kandarpah katicana kadamba-dyuti vapuh; 
harasya tvad-bhrantim manasi janayanti sma vimala 
bhavatya ye bhaktah parinatir amisSm iyam tune. 

2 A chest adorned by well-developed breasts, a sweet 
smile, side-glances revealing the graces of the god of love, 
a frame as handsome as the Kadamba tree —these features of 
Thine, O Uma, the attainment of which is the consummation 
of all Thy true devotees also, only help to throw Hara, Thy 
Consort, into confusion (as He cannot distinguish Thee 
in the assembly of such intimate devotees who have attained 
oneness of form with Thee). 

fa?* fa*m wyft g g fo fi m w II 

Nidhe nitya-smere niravadhi-gune niti-nipune 
niraghatajnane niywna-para-cittaika-nilaye ; 
niyatya nirmukte nikhila-nigamanla-stuta-pade 
niratanke nuye nigamaya marriapi stutim imam. 

1 O My Treasure! O Goddess with an ever-smiling 
face ! O Centre of Infinite Excellences ! O Expert in doing 
what is right and just! O Source of unfailing wisdom! O 
the Sole Resort of men with well-controlled minds! O 
Freedom’s haven! O the object adored of all the Vedas! 
O Faultless one! O Eternal Being! Deign to sanctify this, 
my hymn of praise. 
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Sjsti-Cakra and Samhara-Cakra 
he latter is described as follows in Subhagodaya ofGaudapada 

T 6 3 faff 

Bindu-trikom-vasukona-daiara-yugma- 
manvaira-nagadala-samyuta-iodaiSram 
vrtta-tribhupura-yutam paritaS caturdvah 
Sri-Cakram etad uditam par adaval ayah 

“The Bindu (dot), around it the central triangle, around it eight 
angles, around it two scries of ten angles, around it one series of 
fourteen angles, around it a lotus with eight petals, around that a 
lotus with" sixteen petals, three circles surrounding 
it, and boundary enclosure with four openings - thus is 
described the Sri-Cakra of the Supreme Divine.” Such is 
the description of Samhara-Cakra in the Subhagodaya, an 
authoritative text on the subject by Gaudapada. The specia- 
lity of the Samhara-Cakra is that the Bindu is in a central 
triangle, and among the two sets of intersecting triangles, 
the four upright ones are Siva triangles and the five triangles 
with downward angles are Sakti triangles. For fuller details, 
on this and on the Sr?ti-Cakra,see verse 14 of the text and the 
comments on it, beside referring to the illustrations given in 
the same place. The chief difference is that in the Sfsji- 
Cakra the Bindu is in a central quadrilateral and that the Siva 
triangles are the four pointing downward and the Sakti 
triangles, the five pointing upwards. In the Samhara-Cakra 
the central dot (Bindu) is in a central triangle with the apex 
downward, and the Siva triangles are the four upright ones 
and the Sakti triangles the five with apex downward. 
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ANATOMICAL AND PHYSIOLOGICAL BASIS OF 
RAJA YOGA 

Dr. J. K. SARKAR 

Al! orthodox systems of Indian philosophy have one goal 
in view; the liberation of the soul from all bondage and 
sorrow. The method of attaining this is known as Yoga. 1 
There are four main types of Yoga of which Raja Yoga is 
the subject of our discussion here. The central principle of 
Raja Yoga is the attainment of liberation by the direct control 
of the mind. Mind is generally regarded as a form of subtle 
matter. But in Raja Yoga mind is regarded as a form of 
energy radiated by the Self. This ‘consciousness-energy’ 
(cit-iakti) is known as Prana. All mental and physical 
activities are believed to be energised by Prana. But out of 
the sum total of Pranic energy only a small portion takes a 
kinetic form as psycho-physical energy. The rest of the 
Prana remains dormant or ‘coiled up’ and is known as Kunda- 
lini. The locus of Kundalini is the region at the base of the 
spine. The method of Raja Yoga is to awaken this dormant 
Pranic energy. The awakened Kundalini rises through 
six Cakras or centres.. When it finally reaches the centre in 
the brain, the mind attains its fullest development, the soul 
becomes omniscient and is liberated from all bondage and 
sorrow for ever. 

1 The word ‘Yoga' is derived from two roots one meaning 

‘concentration’ and the other meaning ‘union’— union of the indi- 
vidual self with the Supreme Self. Patanjali uses Yoga only in 
the first sense of concentration. But in Raja Yoga, which is a 
branch of Tantra Sastra, ‘Yoga’ means both concentration and 
union. 


anatomical and physiological basis 165 

Swami Vivekananda (often endearingly referred to as 
Swamiji) delivered a series of lectures on Raja Yoga in New 
York. Later on, these lectures, along with the Yoga-aphorisms 
of Patanjali, were published in book form with the title Raja 
Yoga. This became immensely popular and was mainly 
instrumental in creating the wide interest in Raja Yoga in 
modem times. In this book, several anatomical and 
physiological terms, mainly relating to the human nervous 
system have been used, although the whole process of Raja 
Yoga was not explained on the basis of modern medical 
sciences. His attitude to his own scientific explanation 
of the process of Raja Yoga can be assessed by his remark 
in a lettei to his favourite disciple Alasinga in 1896. 

Mr. Satyanathan, whom I met in London the other day 
said that there has been a friendly review of my Raja Yoga 
in the Madras Mail, the chief Anglo-Indian paper in 
Madras. The leading physiologist in America, I hear, has 
been charmed with my speculations. At the same time, 
there have been some in England, who ridiculed my ideas. 
Good! My speculations of course are awfully bold; a good 
deal of them will ever remain meaningless; but there are 
hints in it which the physiologists had better take up 
earlier. Nevertheless, I am quite satisfied with the result. 
‘Let them talk badly of me if they please, but let them talk’, 
is my mo*to. 2 

It may be mentioned here that in order to know how the 
nerves and the brain are formed and how they function, he 
(Narendra, as Swami Vivekananda was known in his pre- 
monastic life) went from time to time to the Calcutta Medical 

2 The Complete Works of Swami Vivekananda, 8 Vo 
(Calcutta; Advaiia Ashrama, 1973) 5:118-19, Henceforth cited 
as Complete Works. 


166 


SAUNDARYA-I AHART 


College with his friends and applied his mind to the study of 
physiology and listened to the lectures on the subject. 3 Thus 
it can be presumed that Swamiji had some knowledge of 
human physiology and anatomy. The chief purpose of the 
present paper is to enquire how far the Yogic processes and 
experiences described in Swami Vivekananda’s work can be 
explained on the basis of the present-day anatomical and 
physiological knowledge. It is also hoped that the article 
will rouse the interest of scientists, especially those of the 
medical profession, in Yogic phenomena and prompt them 
to undertake further study and research in this field. How- 
ever, it should be kept in mind that all the Yogic concepts 
cannot be correlated with the anatomical. What is important 
is to know that though most of the Yoga processes take 
place in the subtle, supra -sensuous planes, many of them have 
a corresponding anatomical basis. Swamiji’s repeated refer- 
ences to the various parts of the human nervous system in 
his book make it imperative to look for possible anatomical 
and physiologial processes involved in the Yoga system. 

Before proceeding further, a short description of human 
nervous system is necessary, as Yogic processes chiefly involve 
the nervous system. (The reader is requested to refer to the 
diagram as he goes through the description. It should be 
noted that plexuses occur on both sides of the spine, but in 
the diagram they are shown only on one side for the sake of 
clarity). The human nervous system consists of two parts— 
the central (or somatic) nervous system (CNS), through which 
we perform our voluntary acts; and the autonomic (or visceral 
nervous system) (ANS) which is independent of our will. 

3 Swami Saradananda, Sri Ramakrishna The Great Master. 
Tr, Swami Jagadananda (Madras: Sri Ramakrishna Math. 1952) 
p 799 
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The former includes the brain (the main divisions of which are 
the cerebrum including the cerebral cortex, thalamus, hypotha- 
lamus, pituitary, pineal body etc ; the midbrain ; the cerebellum, 
the pons and the medulla oblongata— from above downwards, 
but all within the skull bone) and the long spinal cord within 
the upper two thirds of the backbone (known as spine or 
vertebral column), but continuous above with the medulla. 
The CNS sends or receives nerve impulses to or from the 
periphery of the body with the help of 43 pairs of nerves arising 
from the brain and the spinal cord. The higher centres for 
thinking, hearing, seeing, judgement, movement et,c. are 
located in the differnt areas of cerebral cortex. The four 
ventricles or cavities of the brain and the narrow canal in the 
spinal cord contain a fluid called cerebrospinal fluid (CSF) 
in the form of a continuous stream. The ANS controls the 
activities of the internal organs and consists of two divisions; 
the sympathetic and the parasympathetic. The parasympa- 
thetic nerves arise from the brain, as well as from the lower 
portion of the spinal cord. Their actions are usually localized 
such as the slowing of the heart etc. and in general serve to 
conserve the body energy. The sympathetic system- consists 
of nerves arising from the middle part of the spinal cord and 
forming two long trunks on the two sides of the spine extending 
from the base of the skull to the coccyx, a small triangular 
bone which is below the triangular sacrum, (the backbone of 
the buttock). The two sympathetic trunks which contain 
several ganglia (a ganglion is an aggregation of nerve cells), 
meet terminally at a small ganglion, called the Ganglion 
Impar, in front of the coccyx. Sympathetic nerves arising 
from the ganglia on these two trunks, on their way to different 
organs of the body such as intestine, heart, uterus etc., form 
several ‘plexuses’ (network of fine nerves) at different levels, 
sometimes jointly with parasympathetic nerves. Sympathetic 
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are mass reactions like constriction of the arteries, 
re3C ! 1 ration of the heart, slowing of the intestinal movements 
etc The ANS though outside CNS has certain control centres 

i0 '^Although our present-day knowledge of the brain is about 
700 years old, still our understanding of brain functions is 
far from complete. To cite an example of our ignorance 
regarding the functioning of the nervous system, even the cause 
of sleep in other words, the brain processes leading to sleep 
are not known definitely, and that is why various theories 
about sleep are current even today. Our understanding of 
the ANS, is far less, and only recently has the need for a fuller 
study of this system been increasingly felt. 

In the descriptions given in Raja Yoga there are very few 
areas which are not related directly or indirectly to anatomical 
parts or physiological processes of the human body. It is not 
possible to deal with all these aspects in detail within the 
framework of this article. However, our purpose would be 
greatly served if some of the key points are considered, as the 
other aspects of Raja Yoga are related to these basic points. 
Therefore it is proposed to discuss here mainly the following 
points: ida; pingala; mu!adhara;sushumna.and the cakras or 
lotuses. In the following portion, some quotations from 
Swami Vivekananda’s Raja Yoga concerning these topics 
will be given first, followed by comments and possible or 
suggested anatomical and physiological parallels. 

Ida and Pingala 

(i) There are three main currents of this Prana in the 
human body. One they called Ida, another Pingala and the 
third Sushumna. Pingala, according to them, is on the right 
side of the spinal column, and the Ida on the left, and in tne 
middle of the spinal column is the Sushumna, and an empty 
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channel. Ida and Pingala, according to them, are the currents 
working in every man, and through these currents, we are 
performing all the functions of life . 4 

(ii) There are two currents passing through the brain 
and circulating down the sides of the spine, crossing at the base 
and returning to the brain. One of these currents, called the 
‘sun’ (Pingala), starts from the left hemisphere of ihe brain, 
crosses at the base of the brain to the right side of the spine, 
and recrosses at the base of the spine like one-half of the 
figure eight. The other current the ‘moon’ (Ida) reverses 
this action and completes the figure eight. These currents 
flow day and night and make deposits of the great life forces 
at different points commonly known as ‘plexuses’ ; but we are 
rarely conscious of them.... These ‘-sun’ and ‘moon’ currents 

are intimately connected with breathing 5 . 

(iii) The ‘sun’ and ‘moon’ currents bring energy to all 

parts of the body The Yogi is able not only to feel 

them, but actually to see them. They are luminous in his 
ife, and so are the great nerve centres . 6 

(iv) ...They (Ida and Pingala) are the main channels 
through which afferent and efferent currents travel . 7 

There does not seem to be any known nerve group or 
part of the spinal cord in CNS which corresponds to the left 
nerve current Ida or the right nerve current Pingala. Although 
it is known that bundles of corticospinal nerve fibres of CNS 
arising from cerebral cortex cross (decussate) at Medulla 
Oblongata, these cannot be correlated with the Ida and the 
Pingala. From Swamiji’s statements such as ‘currents flow 
day and night’, intimately connected with breathing, and his 

4 Complete Works (1977), 1 ; 244 

5 Ibid (1977), 8;43. 

6 Ibid, 8;45 

7 Ibid (1978) 4;236 
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. . the currents with ‘plexuses’, it appears that Ida and 
p- ala are related to ANS. But, although the two sympa- 
thetic trunks meeting at Ganglion Impar conform to the 
*" . t j on _‘The two currents circulate down the side of 

thTspine . returning to the brain’,— the existing knowledge of 
ANS does not support the idea that the right sympathetic 
trunk transmits the afferent, and the left trunk transmits the 
efferent impulses, nor is there any crossing of the sympathe- 
tic nerve fibres at the base of the brain. But at the 
same time, it cannot be denied that the exact routes of 
afferent and efferent nerve impulses of ANS inside the spinal 
cord have not been worked out yet. Thus, considering all 
aspects, it i* difficult to fit in the Ida and Pingala concept 
with any definite autonomic pathway of the nervous 
system. 

In this connection, mention may be made of the existence 
of a diffused, ill-defined mass of nerve cells and fibres forming 
a meshwork or reticulum in the central portion of the brain 
stem (mid-brain, pons and medulla) collectively known as 
Reticular Foimation, which extends downwards into the 
spinal cord and upwards into the thalamus. The extent, 
subdivisions, connections and functions of this Formation 
are uncertain. 8 Some of the functions that are ascribed to 
this Formation are: maintenance of posture, muscle-tone, 
alertness or wakefulness, regulation of ANS and endocrine 
glands (which secrete hormones). The Formation is also 
concerned with emotional and sex behaviour. 9 Thus it 
seems that there is scope for thinking that Ida and Pingala 
may in some way be related to this Formation. 

8 Gray’s Anatomy (London; Longman, 1967) p. 1049 

9 Human Physiology (Calcutta; New Central Book Agency), 
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Muladbara 

(i) Now the centre where all these residual sensations 
are, as it were, stored up, is called the Muladhara, the root 
receptacle, and the coiled-up energy of action is Kundalini, 
‘the coiled up.’ It is very probable that the residual motor 
energy is also stored up in the same centre, as, after deep 
study or meditation on external objects, the part of the body 
where the Muladhara centre is situated (probably the sa.cral 
plexus) gets heated. Now, if this coiled-up energy be roused 
and made active, and then consciously made to travel up 
the Sushumna canal, as it acts upon centre after centre, a 
tremendous reaction will set in. 10 

(ii) You are, as it were, sending the nerve current down 
the spinal column, and striking violently on the last plexus, 
the basic lotus which is triangular in form, the seat of the 
Kundalini. 1 ' 

(iii) All energy has to be taken up from its scat in the 
Muladhara and brought to the Sahasrara. 12 

(iv) The Yogis say that that part of the human energy 
which is expressed as sex energy, in sexual thought, when 
checked and controlled, easily becomes changed into Ojas, 
and as the Muladhara guides these, the Yogi pays particular 
attention to that centre.' 3 ’ 

The sacral plexus, referrd to by Swamiji, is in the pelvic 
cavity in front of the sacrum. It is formed by different 
sacral nerves and belongs to CNS, although the plexus receives 
a few branches of the sympathetic and parasympathetic 
nerves. On the other hand, the two ganglionated sympathetic 

10 Complete Works, 1 ; 164 

11 Ibid. 1 ; 167 

12 Ibid. 1; 169 

13 Ibid 1; 170 
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. f A NS meet each other in Ganglion Impar in front 
^fthe coccyx, and it is reasonable to think of the possibility 
of this ganglion being the Muladhara, as was suggested by 
the author elsewhere.' 4 But in the present state of knowledge 
no special function can be ascribed to this ganglion. Further- 
more, there is specific mention by Swamiji of a ‘plexus’ being 
the s«t of Kundalini. 

There is an ANS plexus in front of the sacrum called 
Inferior Hypogastric Plexus (also called Pelvic Plexus) having 
connection with the urinary bladder, rectum, prostate and 
seminal vesicles (uterus and vagina in females). This plexus 
is in front of CNS plexuses, sacral and coccygeal. It is 
suggested that this Inferior Hypogastric Plexus represents 
the Muladhara. 15 The exact shape of this plexus cannot be 
defined but the network iooks somewhat triangular, and the 
Sacrum bone in front of which this plexas is situated is, trian- 
gular in shape. What Swamiji meant by ‘sacrel plexus’ may be 
the inferior Hypogastric plexus of ANS. It may be pointed 
out here that in the days of Swami Vivekananda, the terms 
‘autonomic’ and ‘parasympathetic’ were not used and in the 
Anatomy books' 6 of that period, the sympathetic nerves and 
the Inferior Hypogastric plexus got much less attention than 
CNS plexus like sacral plexus. Thus it is quite likely 
that Swamiji did not mean any somatic (CNS)nerve plexus to 
indicate ‘Muladhara’, rather, he meant the ANS plexus in 
the same region, now known as Inferior Hypogastric plexus. 

14 See Udbodhan (1344 B.S.) Vol. 30, pp. 82-90. . 

15 Rele had made this suggestion earlier. See V.G. Rele, 
Mysterious Kundalini (Bombay; B.D. Tarapore Sons & Co. 
Ltd 1927) p. 27. The present author came to know of Rele’s 
work only after preparing the first draft of this article. 

16 Cf Henry Gray, Anatomy; Descriptive and Surgical. 
(London; Longmans Green & Co. 1883). 
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Sushumna 

(i) But why should not the mind send news without 

any wire, or react without any wire? ...If you can make the 
current pass through the Sushumna, the canal in the middle 
of the spinal column, you have solved the problem. ..If we can 
send the mental current through the hollow canal without ( 
any nerve fibres to act as wires, the Yoga says, the problem 
is solved 17 

(ii) Where the spinal cord ends in some of the lumbar 
vertebrae a fine fibre issues downwards, and the canal runs 
up even within that fibre, only much finer. The canal is 
closed at the lower end, which is situated near what is called 
the sacral plexus, which, according to modern physiology, is 
triangular in form.' 8 

(iii) To open that Sushumna is the prime object of the 
Yogi. According to him, along this Sushumna are ranged 
these centres, or in more figurative language, these lotuses, 
as they are called.' 9 

(iv) This Sushumna is in ordinary persons closed up at 
the lower extremity; no action comes through it. The 
Yogi proposes a practice by which it Gan be opened, and 
the nerve currents made to itravel through. 20 

(v) The Yogis claim this cord is closed, but by the power 
of meditation it has to be opened. The energy has to be sent 
down to (the base of the spine) and the Kundalini rises. 21 

It can hardly be doubted that the Sushumna, as described 
by Swamiji, is the central canal of the spinal cord which is 

17 Complete Works 1 ; 163 

18 Ibid., 1 ; 160 

19 Ibid., 1 ; 169 

20 Ibid., 1 ; 163 

21 Ibid. 54 ; 236 
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continuous above with the cavities of the brain and is thus 
in direct contact with the hypothalamus and the pineal gland. 
As was mentioned before, the spinal cord lies only in the upper 
two-thirds of the vertebral column. In the lower.third of the 
spine, it tapers off abruptly into a conical extremity, from the 
apex of which a delicate non-nervous filament named Filum 
Terminale descends to the coccyx, the lowest bone of the 
vertebral column. The central canal descends nearly 5-6 mm 
into the Filum Terminale. 

In early embryonic ,c life the spinal cord occupies the 
entire length of the vertebral column. Later on, the vertebral 
column begins to grow more rapidly than, the spinal cord. 
As the migration of the spinal cord upwards commences, the 
terminal portion of the central canal becomes adherent to the 
surrounding structures, and the portion of the cord just 
proximal to it along with its coverings becomes drawn out to 
form the delicate Filum Terminale. All these changes 
happen before birth. 22 The central canal is filled with the 
cerebrospinal fluid (CSF) and is surrounded by a gelatinous 
substance which contains a few nerve cells and fibres. 

It must be mentioned here that Swamiji has described the 
Sushumna as a ‘hollow’ canal and has not mentioned any 
fluid within it. The reason seems to be that in the anatomy 
books of Swamiji’s time, the existence of CSF in the central 

22 In this context it is interesting to note that in adult life 
the brain is the main centre of control and the lower extremity of 
the spine (supposed to be the seat of Kundalini) is not so vitally 
important. But in one of the very early stages of embryonic life 
known as the Gastrula stage, the ‘dorsal lip’ of the Blastopore 
(also known as the Primitive streak) is the centre of intense activity. 
The nerve cord (as also notochord) originates from here as a hollow 
tube which grows forward and bulges into the brain. The dorsal lip 
or Primitive Knot corresponds to the base of the spine in adult life. 
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canal was not known .« As regards the transmission of 
nerve impulses through Sushumna, the following possibilities 
may be thought of: 

(a) Taking the central canal as Sushumna, we may think 
of the narrow column of CSF within it conducting the nerve 
impulse from Muladhara upwards to the brain. Although 
the extent of the central canal is only up to 5-6 mm of the 
Filum Terminale, the major part of the rest of the Filum 
Terminale (which was at one time a part of the spinal cord) 
may be considerd to have.potency and might be containing 
minute traces (not ordinarily detectable) of CSF, which the 
Yogis have the power to utilize as a conducting medium. 

It is worth noting here that the lower part of the Filum 
Terminale is in the vicinity of the Inferior Hypogastric plexus 
or Muladhara. Conduction of nerve impulse depends on the 
presence of salt ions, but it is difficult to assume that the CSF 
of the central canal (not known to have salt concentration 
different from that of CSF in general) can be the conducting 
medium of nerve impulses, although it is a fact that the 
vibrations in the fluid in the internal ear ultimately produces 
electrical impulses in the brain resulting in hearing. 

(b) The few nerve cells and fibres in the gelatinous 
substance that surrounds the central canal conduct the neive 
impulses to the brain. 

Lotuses and plexuses: 

(i) The Yogi conceives of several centres, beginning 
with Muladhara. the basic and ending with Sahasrara, the 
thousand petaued lotus in the brain. So, if we take these 
different plexuses as representing these lotuses, the idea of the 

23 cf. Anatomy; Descriptive and Surgical p. LXXXII. 
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Yogi can be understood very easily in the language of modern 
physiology. 24 

(ii) Now, if this coiled-up energy be roused and made 
active, and then consciously made to travel up the Sushumna 
canal, as it acts upon centre after centre, a tremendous reac- 
tion will set in. 25 

(iii) In the language of the Yogi, the Sushumna has its 
ends in two lotuses, the lower lotus surrounding the triangle 
of the K.undalini and the top one in the brain surrounding the 
pineal gland; between these two are four other lotuses, stages 
on the way: 

6th Pineal Gland. 3rd Level with the Heart 

5th Between the Eyes 2nd Opposite the Navel 

4th Bottom of the Throat 1st Base of Spine 26 

It is apparent that, as described by Swamiji, the lotuses 
are plexuses belonging not to the CNS, but to the ANS 
The latter plexuses have one characteristic, not possessed by 
somatic nerve plexuses, and that is, the ANS plexuses contain 
nerve cells and ganglia. These enable the ANS plexuses to 
originate, store or co-ordinate nerve impulses. The Inferior 
Hypogastric plexus particularly contains numerous small 
ganglia. 

We suggest that the anatomical sites of the lotuses are as 
follows: 

1 • Muladhara— Inferior Hypogastric Plexus (pelvic plexus). 

2. Svadhisthana — Superior Hypogastric Plexus. 

3. Manipura — Coeliac or Solar Plexus. 

4. Anahata — Cardiac plexus. 

24 Complete Works 1; 160;61 

25 Ibid., 1 ; 164 

26 Ibid, 8; 52 See also Ibid., 1 ; 16 
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5. Visuddha— plexuses connecting superior, middle and 
inferior cervical ganglia. 

6. Ajna — Internal carotid plexus. 

7. Sahasrara— Pineal gland. 

Although these autonomic plexuses are situated in front and 
on the two sides of the vertebral column, the reactions 
produced in them may be felt centrally, that is, around the 
central canal (Sushumna) of the spinal cord. Furthermore, 
future research may establish the direct connection between 
the sympathetic nerves and the nerve cells in the gelatinous 
substance around the central canal, and then the explanation 
of the passage of nerve impulses from plexuses via Sushumna 
would be easy. 

Pineal Gland 

(i) When the Ojas has gone from centre to centre and 
reaches the Pineal Gland (a part of the brain to which science 
can assign no function,), man then becomes neither mind 
nor body, he is free from all bondage. 27 

(ii) The Yogi pictures this serpent as being slowly lifted 
from stage to stage until the highesl, the pineal gland, is 
reached. 28 

The pineal gland is a small body 6mmx4 mm in size, 
situated in the middle upper part of the brain. It first appears 
on about the 36th day of gestation, gains maximum develop- 
ment at about 7 years of age, and then undergoes involution 
up to about 14 years of age. In Gray’s Anatomy (a standard 
textbook for medical students for more than a century) 
published in 1883, one can find only a short description of 
this gland. In a physiology book of Swamiji’s time, published 
in 1876, is written (with reference to the pituitary body and 

27 Ibid. (1978) 6; 131 

28 Ibid. 8; 46 
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the pineal gland together)— “It is difficult to classify organ's, 
the functions of which we are quite ignorant. The structure 
resembles ductless glands”. 29 In recent years the pineal gland 
r n ow known as the pineal body) has attracted much attention 
and modern research is revealing several functions of it. The 
latest edition of Gray’s Anatomy says: “Once considered a 
phylogenetic relic, the vestigial remains of a dorsal 3rd eye and 
an organ of little functional significance, the mammalian pineal 
gland has now been demonstrated to be an endocrine gland of 
major regulatory importance, modulating the activity of 
adenohypophysis. 30 neurohypophysis, endocrines, pancreas, 31 
parathyroids, adrenal 32 cortex, adrenal medulla and gonads...” 

The pineal secretions may reach their target cells either via 
CSF or via circulatory system. 33 It may be mentioned here that 
the pineal gland has certain peculiar features: (a) it is a part 
of the brain, but lacks in true nerve cells; (b) it is outside the 
blood-brain barrier, i.e. unlike in other parts of the brain, 

29 A. Flint H.K. Kewis, A Text Book of Human Physiology 
(136, Gower Street, London; H.K. Lewis 1876) P. 486 

30 Hypophysis-Pituitary. It may be mentioned here that the 
embryonic brain during the early stage of development consists of 
three parts; forebrain, mid-brain and hind-brain. The forebrain in 
due course gets demarcated into two sections : an anterior section 
which develops into the cerebrum and a posterior part known as the 
diencephalon. And outgrowth of the upper part of the dience- 
phalon becomes the Pineal Body and a similr outgrowth of the lower 
part becomes the Pituitary Body. The floor of the diencephalon 
is known as the Hypothalamus, which is the control centre for some 
of the most important homeostatic functions like regulation of body 
temperature, of hunger, of water in the body, of sleep and also the 
sense of pleasure. 

31 Responsible for digestion and insulin preparation. 

32 Adrenal-Suprarenal, responsible for maintenance of blood 
pressure and metabolism. 

33 Gray’s Anatomy (1980), 36th Ed. p. 1447 
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blood circulation has free access to the gland; (c) in this organ, 
there are pinealocytes — a peculiar type of cells not found 
elsewhere in the body; (d) it produces an enzyme produced 
nowhere else but is necessary for production of a hormone 
which influences the development and functions of gonads, 
pituitary and thyroids. 

The above characteristics indicate that this tiny organ in 
the brain is controlling some of the most important vital 
functions of the body like a commander, and it is quite rea- 
sonable to accept this gland as *he sits of Sahasiara. In this 
connection it is interesting to note that Descartes in the 
17th century regarded this gland as the ‘seat of the soul, the 
connecting link between mind and body. 34 

General discussion; 

Our study leads us to the tentative conclusion that Yogic 
processes involves ANS (control of which has been lost by 
man in the course of human evolution 33 ) particularly sympa- 
thetic system, and that the aim of Yogis is to gain control 
over this system. This is also the view of Rele 36 . The ultimate 
aim of Raja Yoga is to reach Sahasrara the site of which is the 
pineal gland, and not the cerebral cortex as is usually thought 
of. Anatomists and physiologists of the present day know 
that the higher control of the ANS lies in the Hypothalamus. 37 

The discussions in the present paper indicate that this 
control, so far as Yogic practice is concerned, is performed 
by the pineal gland through the agency of the Hypothalamus. 

34 Abnormal Psychology (Bombay; Hill Publishing Co. Ld. 
1947), p. 80 

35 Complete Works, 1;153 

36 Mysterious Kundalini p. 85 

37 Human Neuro-anatomy, (Calcutta; Oxford, I.B.H. Pub- 
lishing Co. 1970) p. 3495. 
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Our ordinary day-to-day life is mostly controlled by the 
CNS and our normal activities and thinking co-ordinated in 
the cerebral cortex. Yoga seems to be an attempt to go 
beyond this control and conditioning. Swamiji says: 

The mind has made this network of the nervous sys- 
tem and has to break it, so that no wires will be requir- 
ed to work through. Then alone will all knowledge come 
to us, no more bondage of the body; that is why it is so 
important that we should get control of that Sushumna. 
If we can send the mental current through the hollow 
canal without any nerve fibres to act as wires, the Yogi 
says, the problem is solved... 38 and when we succeed in 
bringing the currents through this passage called 
“Sushumna” up to the brain, we are for the time being 
separated entirely from the body. 39 

These statements suggest that by -passing the nerves of the 
CNS, and keeping the mental processes within the limit of the 
ANS and pineal gland, constitute the main physiological basis 
of Raja Yoga. 40 

( Courtesy : Prabuddha Bharata, Sept. 1984) 
This article is reproduced here because there is great 
resemblance between Raja Yoga and the Yoga detailed in 
the Saundaryalahari. —Publisher 

38 Complete Works, 1 ; 163 

39 Ibid., 8 ;46 

40 The author wishes to thank Dr. Samar Mitra, Emeritus 
Professor of Anatomy, Calcutta Medical College; Dr. S. Chowdhuri 
and Dr. B.K. Chakravarti, Professor and Ex-Professor of Physio- 
logy respectively, Calcutta Medical College; Dr. S.K. Sen, Professor 
of Neurology, Ramakrishna Mission Seva Pratishthan Vivekananda 
Institute of Medical Sciences; Dr. S. Bose, Professor of Psychology, 
University of Calcutta; and Dr. D. Banerjee, Psychologist; also 
All-India Institute of Hygiene and Public Health, Calcutta for their 
valuable help and suggestions. Dr. Samar Mitra went through 
the manuscript and prepared tne diagram of the nervous system, 


